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ABSTRACT

THE MINISTRY OF SERVICE: A CRITICAL PRACTICO-THEOLOGICAL
EXAMINATION OF THE MINISTRY OF PRESENCE AND ITS REFORMULADN
FOR MILITARY CHAPLAINS

Mark Allen Tinsley
Liberty Baptist Theological Seminary and Graduate School, 2011
Mentor: Dr. David Wheeler

For centuries, the military chaplaincy has been guided by an appliestrsnini
paradigm known succinctly as the ministry of presence. Although this model Yed ser
the chaplaincy well in many ways, it is not without its ideological, theolgdddical,
and practical weaknesses. This work purposes to illuminate some of these waaknesse
while at the same time affirming the various strengths of preseimtgtnn In the end,
however, this thesis will propose an alternate ministerial model for thanyilit
chaplaincy, namely, the ministry of service. Unlike its presence-myirugtinterpart, the
ministry of service will be shown to harmonize better with biblical revelation,
conservative theological commitments, and commonsensical faith pragtibeugh it
is not without its own weaknesses, the ministry of service will be shown asreosupe
alternative to its forebear.

Abstract length: 130
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CHAPTER 1

INTRODUCTION

Statement of the Problem

Military chaplaincy is driven by an axiomatic ministerial paradigm known
succinctly as the ministry of presenicdhis benchmark of practical ministry has guided
American military chaplains from the streets of Lexington and Concord, thrbagh t
battlefields of Gettysburg and Antietam, to the hedgerows of Normandy, acrogethe
patties of Vietnam, and into the mountains of Afghanistan and the ever-expansive deserts
of Irag. Chaplains across all branches of the U.S. Armed Forces have beeagsuatour
through the centuries by their proponencies, chaplain-training directaaatepeers to
be incarnational representatives of God. Theirs is billed assatuy, empathetic ministry
of coming alongside service members in the midst of their life struggies a
circumstantial exigencies.

Yet, as foundational and infused as the ministry of presence is to the military

chaplain’s vocation, there remains an ambiguity to it. In the first place, theptasmot

! Examples include U.S. Department of Defense, Department of the Navy
Religious Ministry in the U.S. Naviavy Warfighting Publication (NWP) 1-05
(Washington, DC, 2003), 4-2; U.S. Department of Defense, Department of the Navy,
Religious Ministry in the United States Marine Cqorglarine Warfighting Publication
(MCWP) 6-12 (Washington, DC, 2009), 6-11; U.S. Department of Defense, Department
of the Army,Religious Supportield Manual (FM) 1-05 (Washington, DC, 2003), 1-5;
U.S. Department of Defense, Department of the Air FaZbaplain Service Readingss
Air Force Instruction (AFI) 52-104 (Washington, DC, 2006), 70.



well defined in doctrinal literature published by the U.S. Department of Deterits
individual service components. Therefore, in order to build a workable definition of this
ministerial paradigm, military chaplains are often forced to turn to aivd@ademic
sources or to rely on denominational or popular interpretations. Apart from the
unreliability of some of these sources and their typical want of militanystny context,
there is the ancillary problem of multiplicity. That is to say, extant diefita and
explanations of the ministry of presence vary considerably from one sourcehieranot

As one surveys and analyzes various definitions of the ministry of presence,
however, three general characterizations emerge. First, the miniphgsehce is
sometimes envisaged as a vehicle of hope. That is to say, the chaplain’s @ngical
emotional presence among his troops is thought to bring a sense of peace, etHico-mora
stability, and spiritual perspective that at once settles the service msespets and
offers the anticipation of a positive future. At other times, it is believed tovimaas of
promoting divine sanctification, whereby the chaplain’s physical, emotional partdad
presence is thought to somehow bring with it the actual presence of God. In this light,
pastor and counselor Brita Gill writes, “A ministry of presence allows ttred#o
unfold in each of us and between us. A ministry of presence reminds us that God’s
revelation does not come to us in the discovery of specific knowledge about God’s
essence as much as it does in the unfolding of an ever-faithful Preéefically, there

are occasions when the ministry of presence is perceived to have similitn@dets of

2 Brita Gill, "A Ministry of Presence,Quarterly Reviewl, no. 2 (Spring 1981):
21.



service. In such instances, the holistic prestotthe chaplain operates as a medium
through which he functions as a servant to his people. His presence, in other words, is
efficacious insofar as he performs acts of service for those under his tpareia

thereby demonstrating the love and mercy of God to others.

At first glance, each of the above perspectives on the ministry of presealte w
seem to have merit. A chaplain’s presence among his flock of service members no doubt
brings joy, peace, and hope to those whom he ministers. Again, by modeling a virtuous
lifestyle and mediating the grace and love of God to his people, the chaplain sgraly h
sanctifying influence upon those with whom he comes into coht&atally, in his
service to others, the chaplain certainly incarnates the love of God in a praxtica
perspicuous way.

Nevertheless, there is an inherent—albeit subtle—danger in this approach to
ministry. Presence as the starting point and foundation of ministry sounds innocuous
enough until one considers the chaplain-centric nature of it. That is, when themalniste
outcomes of hope, sanctity, and/or service are subsumed under a ministry of presence, the
focus is placed squarely on the chaplain as mediator of each of theseis’ Ipiesence
that results in each of the aforementioned outcomes. Presence, then, becomes the

cornerstone of the ministerial endeavor. Indeed, such an obvious focus on the person of

® When used in this thesis, "holistic presence"” refers to the chaplain's emotiona
physical, and spiritual presence among his people.

* The extent and manner of this sanctification will be discussed in a later chapter

®> The masculine pronoun is used here and elsewhere in order to avoid the
cumbersome "his/her" and "his or her" or “he/she” and “he or she” constructs
Nevertheless, it is recognized that both male and female officers selneednaplain
corps.



the chaplain and his localized presence risks becoming narcissistic omseunatis.
Moreover, it diverges somewhat from the other-centric and theocentric exqresctat
Scripture articulated in such passages as Deuteronomy 6:5, Leviticus 19481 P&:&,
Matthew 22:36-40, and Luke 10:27.

Admittedly, the ministry of presence is praiseworthy in its effort daog@khe
chaplain in an incarnational ministry context. Yet, it does so by creatingeaoessory
persona, of sorts, for the chaplain. Again, hispresence that actuates hope, sanctity,
and service. In high liturgical settings or in denominations where priestiglsare
employed, such a role for the chaplain may be favored. However, for those who
subscribe to a more conservative, evangelical theology, there is an innagavefiess in
this notion.

Additionally, there is a real threat of misapplication attendant to the cooicep
presence ministry. The chaplain can too easily assume that merely ‘tenieQis
sufficient for Gospel ministry. This naturally warrants much concern. Bedi@ve
Christ Jesus are not called simply to be present physically, emotionallgr an
spiritually; rather, they are called to be disciple-makers and procRwh&od’s truth.

A presence-ministry model can potentially conceal or forfeit these agjfdatth praxis.

Finally, the ministry-of-presence model fails to highlight clear badlinjunctions
unto Christian servantho§dThough servanthood is no doubt linked to the ministry of
presence in some sense (see above definitions), it nonetheless occupies aydecidedl

secondary or even tertiary role. This would seem to contradict the patdmhggsaof

® Unless otherwise indicated, the words "service," "Christian service,"
"servanthood," and “Christian servanthood” are used synonymously when referring to
faith praxis in the present work.



Christ and the admonitions of his apostles. Biblical servanthood is a pivotal element of
faith and spiritual discipline. As such, there is a necessity that it occupyiaashdm

position in any ministry paradigm.

Statement of the Purpose

The purpose of this thesis is quite simply to evaluate the current understanding of
the ministry of presence, demonstrate its inherent weaknesses frormgelieah
Christian perspective, acknowledge its numerous strengths, and, in the end, propose an
alternate, more biblically-based ministerial paradigm for the evaadjetilitary
chaplain. It must be noted that this thesis will not attempt to disparage or stherwi
discard the many positive aspects ofthiaistry of presence. Incarnational presence
ministry’ has been a mainstay of the military chaplaincy for centuries and, in many
respects, has satisfactorily guided ministry within the Armed ServiceseWo, it is the
intent herein to offer a fresh perspective on the ministry of presence. Thisquire
not only a paradigmatic shift, of sorts, but also a re-identification or refotiomulaf the
ministerial axiom itself.

As implied above, this thesis is intended for a select audience, namely,
evangelical (mainly conservative) Christian chaplains. Though high litirgnc non-
Christian chaplains may find some useful information in this work, they will no doubt
experience a lack of spiritual and contextual kinship with many of the ideas pioffere
Exclusiveness is certainly not the goal of this thesis; however, the thedlpgispective

from and through which this topic is approached will certainly result in some manner of

" The terms "ministry of presence," "presence ministry," and “neiriégt
presence” are used synonymously and derivatively throughout this thesis.



inimitability. Even so, it is hoped that all readers, regardless of theugpesitions or
prior theological commitments, will recognize the honorable intentions of thisremde
The ultimate aim is not to divide chaplains along theological lines or to argue theo
philosophical nuances; rather, it is to serve better the soldiers, sailors, ainchen, a

marines of the U.S. Armed Forces and to bring glory to the Lord Jesus Christ.

Statement of Importance of the Problem

It is important to use the proper ministerial paradigm, not in order to split
theological hairs or engage in games of semantics, but to maximize the estengeli
potential of the Christian military chaplain. Based on data garnered feoDeflense
Manpower Data Center, the Military Leadership Diversity Commission egportJune
2010 that roughly 19.55% of service members in the U.S. Armed Services claim no
religious preference. Another 1.79% of service members purport to be Jewish, Muslim,
Pagan, Eastern, Humanist, or adherents of other less common, non-Christian feligions
This means that approximately 21.34% of all service members proclaim toligese
or devotees of religious faith groups other than Christianity. When one considers the
unknown percentage of Christian claimants in these statistics who are onhahom
believers or who have so diverged from their faith practices as to render liremmse
ostensible non-Christians, this percentage is certainly much higher. Consequeanmtly, the

is a practical and incidental evangelistic mandate in the military todagahaot be

8 Statistics retrieved from Military Leadership Diversity Consius, “Issue
Paper #22, Religious Diversity in the U.S. Military,”
http://mldc.whs.mil/download/documents/Issue%20Papers/22_Religious_DBiyedEit
(accessed July 5, 2011). The Defense Manpower Data Center statistichtaared
from data collected in 2009.



ignored or taken lightly. If the ministry of presence can be evaluatatkdetind
repurposed in order to increase its potential for evangelistic success, tieeis tdre

inherent obligation to do so.

Statement of Position on the Problem

As noted earlier, there are significant dangers associated with therynirist
presence, not the least of which is its inherent egoism. The model, for all of its good
points, places the chaplain on center stage. hisisresence that becomes the key to
unlocking the benefits of hope, sanctity, and service. Such a chaplain-centligipara
certainly runs the risk of encouraging sanctimony and/or the theology ohedetion,
neither of which is prescribed within the pages of Scripture. On the contrary,calbibli
understanding of the role of Christian clergy and leaders is clearly one aithexd

In his relationship with the Almighty, the Christian leader—indeed every
Christian—is called to bedoulos The worddoulosis used an astounding 124 times in
the New Testamehtprincipally to describe the subordinate/superior relationship
essential in monarchical or hierarchical systems. When used to expresothatias
between Christ and his followers, the hierarchy is unmistakable. Chrigticsedeas
King and Lord, and his followers are commissioned as servants and slaves.

The Christian leader is also summoned in the New Testament tidleoaosor

leitourgos either of which regularly describes one who serves or ministers to the needs of

® John MacArthurSlave: The Hidden Truth about Your Identity in Christ
(Nashville, TN: Thomas Nelson, 2010), 15-16.



others™® Indeed, it is frondiakonosthat the church acquires its word “deacon,” that is,
one who engages in helps or outreach-type ministries. Jesus even described his own
earthly ministry in terms adiakone in such verses as Matthew 20:28 and Luke 22:27.
In short, there is a patent expectation that the one who serves God will alsotserse
This is not surprising considering Jesus’ response to the Pharisee who inquired as to the
greatest commandment in the Mosiac Law. Jesus declared, “Love the Loi@gaur
with all your heart and with all your soul and with all your mind.” This is tis¢ &nd
greatest commandment. And the second is like it: ‘Love your neighbor as fioukiiel
the Law and the Prophets hang on these two commandments” (Matt. 22:37-40). Clearly,
biblical love has both vertical and horizontal components. It is therefore logical to
conclude that the outward expression of love, namely, servanthood, would also evidence
these same components. Believers are commissioned to serve both God and their
fellowman.

Certainly, even a cursory reading of the New Testament leaves little a®otdbt

the other-centric and theocentric service expectations placed upon Christianda

9 The wordleitourgoscan describe both community service and service in a
liturgical sense. Context is obviously the key in determining which specifi
interpretation to apply. Regardless of the nuance, howleiteyrgosclearly denotes
service focused on others. See Lawrence O. Richards, "ServadéWwiiternational
Encyclopedia of Bible Word$§srand Rapids, MI: Zondervan, 2003), 551-552.

1 Unless otherwise indicated, many of the biblical cross references fek &me
Hebrew words as well as much of the grammatical, syntactical, and mormlablogi
information for original language studies in this work were procured through use of t
interlinear, exegetical guide, and passage guide features in Logos 4 dthlar®
(Bellingham, WA: Logos Research Systems, Inc., 2011). Other sourdczsduitil
conjunction with Logos 4 included Alfred Marshalhe Interlinear NASB-NIV Parallel
New Testament in Greek and Engl{@rand Rapids, MI: Zondervan, 1993) and James
Strong,The Strongest Strong’s Exhaustive Concordance of the Bibl&&itury
Edition (Grand Rapids, MI: Zondervan, 2001).



clergy alike. In fact, these clearly occupy a critical role in Gosppabktry. Any viable
paradigm for the military chaplaincy should therefore accentuate thes¢sampeafford
them centrality. For the reasons mentioned earlier, the ministry of prasaice
guestionable efficacy in this regard. As such, this thesis will propose an alternat
paradigm referred to henceforth as thi@istry of service By laying the foundation upon
service vice presence, the intent is to remove the chaplain-centric burden nEgrese
ministry and replace it with the other-centeredness and theocentribitylical
servanthood.

Of course, reformulating the ministerial axiom and thereby shiftsnfpdus does
not abrogate the need to deal with the products of hope and sanctity that currently help
define the ministry of presence. As stated earlier, there is a definge isewhich the
chaplain’s ministry does, in fact, bring hope and sanctity to the service mandier
the military unit. Nevertheless, this thesis will defend the proposition thatghabacts
have little to do with the chaplain’s localized presence or any spiritual”henaight
exhibit; rather, they are essentially and decidedly the frifiaaf's demonstrations of
love, grace, and mercy through the chaplain’s selfless act(s) of servidas Thsay, the
ministry of service will conceptualize the chaplain as merely a tool ihghd of God.

Admittedly, one cannot ignore the chaplain’s localized presence in the ministry-
of-service model. The ministry of service is obviously incarnational and, consgguentl
physical, emotional, and spiritual presence do indeed factor into what willdseetefo
herein as “ministerial authority® Nevertheless, presence will be shown as a natural

outflow of service rather than the antithesis, as proposed via the current presence-

12 "Ministerial authority" cannot be definguima facie As such, this term will

be painstakingly defined in Chapter 4.
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ministry model. Presence will remain an important factor in the minissgrvice;
however, its preeminence will be challenged.

It must be noted that nothing aforementioned in this section is meant to imply that
service is the end-state goal of Gospel ministry within the military alegyl. Indeed,
biblical servanthood is an important expression of genuine love for God and love for
others. Nevertheless, this expression of love must ultimately eventuate in @tomtam
of the Gospel. Servanthood, as critical as it is to the evangelistic endeavongrerdbe
employed to the exclusion of the Gospel message itself. According to S¢ripture
Christians are called to both word and deed (cf. Ps. 119, Rom. 10:17, Jas. 1:19, et al.).

The subsequent chapters will seek to make this point unambiguously.

Limitations

There are three principal limitations in this study. First, the mynestpresence
has culturo-psychological inertia within the military chaplaincy. Afisany attempt to
criticize and reformulate it will certainly meet with opposition. Secanadlych of the
evidence utilized to make the present case is necessarily circumstangtire. The
Bible does not directly address the chaplain ministry nor does it speak fofthaigbtit
either the ministry of presence or the ministry of service. Though this daeheves the
latter is more prudent on the basis of biblical evidence and reason, it is by no means
incontrovertible or unassailable. Finally, as noted earlier, this thesigétyl@addressed
to evangelical, Christian chaplains. Since the military chaplainaynpgsed of Jewish,
Muslim, Buddhist, and Roman Catholic and Protestant Christians, there is an
exclusionism intrinsic to this work. Though this is not desired, it is an unavoidable

consequence of pluralism and denominationalism within the U.S. Armed Forces.



CHAPTER 2

THEOLOGICAL DEFINITION OF THE MINISTRY OF PRESENCE

Introduction

Since the topic under examination in this thesis is the ministry of preserice a
applies to military chaplaincy, there is a necessity to provide a foundationkingvor
definition of the same within said context. Unfortunately, such is not an easy takk. Int
first place, definitions for the ministry of presence found in extra-mjlgaurce¥’ are
practically as numerous as the persons who attempt to describe it. Moreover, even
though military regulations and other Department-of-Defense (DOD)qatiioins discuss
the ministry of presence, they do so without adequately delineating theu|zarti
elements of this ministerial paradigm. That is to say, there is an obvious aesumguit
readers of these documents already have a working knowledge of presestsg.mNo
standard, DOD-approved definition of the ministry of presence currengsex

Nevertheless, there are several conceptual categories that sigéalye when
one begins to sort through the various civilian and military sources that deal with the
subject of presence ministry. Three are prominent. These include presbope,as
presence as sanctification, and presence as service. The remaihdecludpter will be

dedicated to a brief survey of these three categories as well as tliatomof a

13 These are sources not published by the Department of Defense or any other
governmental agency. Authors of these sources, however, may be affiliates or forme
affiliates of the federal, state, or local government.

11
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working definition of the ministry of presence to serve as a springboard fantaender
of the thesis. Needless to say, neither the aforementioned triad nor its dantomi
working definition provides an exhaustive illustration of the many branpgeesénce
ministry. To the contrary, they provide only a general approximation of thistarial
paradigm. Even so, this generalized approach adequately serves the purpguses of t

present work.

Presence as Hope

Potentially the most intuitive notion of presence ministry is one in which the
chaplain’s holistic presence among his troops is thought to bring a sense of peace,
comfort, moral stability, and spiritual perspective that at once settlegthiee
members’ spirits while at the same time offering the promise of positiceraas for the
future. The idea that this manner of presence—herein labeled “presence aslbaps”
to the building of trust and camaraderie between the chaplain and his troops makes it an
attractive template for military ministry. Many within the r@hy chaplaincy feel
compelled to justify themselves and their ministries continually before eowhens and
peers as well as those outside of the military who seek to abolish the chafftaincy.
Consequently, any paradigm that promotes the legitimacy and practaeiney of the
chaplain corps is certainly welcome among its constituents.

Former Army chaplain Donald W. Holdridge, Sr., obviously favors the presence-

as-hope model when he writes, “This [i.e., ministry of presence] is chagiagusfor

14 pauletta Otis, "An Overview of the U.S. Military Chaplaincy: A Ministry of
Presence and Practicdhe Review of Faith and International Affaitsno. 4 (Winter
2009): 9-10.
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being out and about with soldiers. . . . Soldiers seem to like it when their chaplain, who is
an officer, goes through the gas chamber with them, or sits on the ground with them
swatting flies and eating the same Chicken Stew MRE (Meals Red&tht, or Meals
Rarely Eaten!) as they are having.Likewise, current Army chaplain Brian Bohlman
demonstrates a similar penchant (at least in part). He opines, “. . . nulitggslains have
an opportunity to open up God’s Word as a source of strength and comfort to wafriors.”
Moreover, various DOD resources dealing with military chaplaincy esvand
chaplain duties and responsibilities place a high premium on the chaplain’s role as a
morale- and team-builder as well as on his ability to bring comfort in time of ciosufid
chaos!’ In fact, the religious support field manual for the U.S. Army Chaplaincy (FM 1-
05) states succinctly and poignantly, “Through prayer and presence, the UMT provides
the soldier with courage and comfort in the face of deith.”

However, it is not just military chaplains or former military chaplaih® w

recognize the efficacy of “presence as hope.” Seminary professomnsi KaPaget and

1> Donald W. Holdridge, Sr., "A Military Chaplaincy MinistryJournal of
Ministry and Theology, no. 2 (Fall 2000): 116.

18 Brian L. Bohiman, "For God and Country: Considering the Call to Military
Chaplaincy,” DMin diss., Erskine Theological Seminary, 2008, 40-41.

17U.S. Department of Defense, Department of the NBejigious Ministry in the
Navy, OPNAYV Instruction (OPNAVINST) 1730.1D (Washington, DC, 2003), 5; U.S.
Department of Defense, Department of the Air Fo@legplain ServiceAir Force Policy
Directive (AFPD) 52-1 (Washington, DC, 2006), 1; U.S. Department of Defense,
Department of the Navygeligious Ministry in the United States Marine Cqrikarine
Warfighting Publication (MCWP) 6-12, 6-11.

18 U.S. Department of Defense, Department of the ARgligious SupportField
Manual (FM) 1-05, 1-5. The acronym “UMT” stands for “Unit Ministry Team.” MU
is typically composed of one chaplain and one chaplain assistant.
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Janet R. McCormackhave made quite clear their preference for this viewpoint. In their
popular work on the role of civilian and military chaplains, Paget and McCormauk affi
unequivocally,
Chaplain ministry has often been called the “ministry of presence.”
Presence is both physical and emotional. First, the chaplain makes a conscious
choice to be physically present with the client. Second, the chaplain is
emotionally present with the client through empathetic listening. Through
presence the chaplain begins to build the relationship that eventually brings
comfort to those who feel alone in their suffering or despair.
... for the experienced spiritual care provider, the art of “hanging out”
with patients, clients, victims, or team members becomes an intentionalteatent t
leads to providing a calm presence during times of stress and chaos. The . ..
chaplain practices intentional presence—"loitering with intent” to calm, td bui
relationships, to provide compassfdn.
Furthermore, in her landmark historical account of the military chapl&nttedThe
Sword of the LordDoris L. Bergen describes the popularity of chaplains throughout U.S.
military history as a result of the individual chaplain’s unique ability to engeunape,
comfort, and bravery in the midst of death, destruction, and Hdridke Paget,
McCormack, Holdridge, Bohiman, and others, Bergen clearly recognizes the tptimis
potentiality of presence ministry.
Of course, examples of authors, scholars, and chaplains who subscribe to the

presence-as-hope model could proceed practiadlipfinitum However, the point is

clear: the ideology of “presence as hope” is quite ubiquitous and popular. Even so, itis

19 Admittedly, McCormack is a retired U.S. Air Force chaplain. However, Paget
has no historical affiliation with the military chaplain corps.

20 Naomi K. Paget and Janet R. McCormakike Work of the Chaplaifvalley
Forge, PA: Judson Press, 2006), 27.

%1 Doris L. Bergen, "Introduction," ifthe Sword of the Lord: Military Chaplains
from the First to the Twenty-First Centusd. Doris L. Bergen (Notre Dame, IN:
University of Notre Dame Press, 2004), 13.
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by no means the only interpretation of this largely ill-defined “doctrine” ofticedc

ministry. Two additional archetypes exist and need to be discussed.

Presence as Sanctification

The second model of presence ministry that finds considerable support in the
scholarly and popular literature is what this thesis refers to as “presence a
sanctification.” In this brand of the ministry of presence, the chaplain is thtmught
mediate the actual presence of God in some sense. That is to say, his presegaha
troops is not simply representative or symbolic of God; rather, it transtatesa level
to an authentic manifestation of the Almighty—a “sacramental preserscié vare*
God reveals Himself through the presence of His minister—the chaplain.

Richard G. Moore could scarce be clearer in his preference for this definie
writes, “Ministry, born in the crucible of relationship, is the work of the church to
establish the presence of the living God in the lives of pedpl&dme have gone so far
as to describe presence ministry as a “real meeting” of God through soe jpéthe

minister?* Still others have likened the ministry of presence to a holy sanctuary built, as

22 Although most liturgical ministers limit “sacramental presence” to the
Eucharistic ministry wherein divine presence is elicited through thd presg
observance of the Lord’s Supper, Paul Cedar, Kent Hughes, and Ben Patterson have used
this term to refer to the actuation of divine presence consequent to a much leagén br
of ministerial activity. See Paul Cedar, R. Kent Hughes, and Ben Pattelsstering
the Pastoral RoléPortland, OR: Multnomah, 1991), 22-23.

3 Richard G. Moore, “The Military Chaplaincy as Ministry,” ThM thesis, The
Divinity School of Duke University, 1993, 78.

24 Gill, 21.
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it were, by the physical attendance of the chagfaiHowever, the quintessential
example of this understanding of presence ministry is found in the work of lpdget a
McCormack who contend,

The presence of God in the person and ministry of the chaplain empowers the

client to healing and wholeness. Chaplains are ordinary people with no

supernatural power of their own. But in partnership with the presence of God,
chaplains bring calm to chaos, victory over despair, comfort in loss, and
sufficiency in need. Chaplains practice the presence of God through prayer, rites
rituals, listening, the spoken word, the holy scriptures, and acts of service.s Client
often perceive the chaplain as the “God person” in their midst. The very presence
of the chaplain reminds the client that God is very present to them. Chaplains
share God’s presence with clients even as they share their own presgénce an
words of assurance—*“ am with yo&®”

Definitions such as Paget and McCormack’s could certainly lead to charges of
mysticism or elevation of the minister/chaplain to a place of unwarranted;keklical
esteem. To describe the chaplain as a “God person” is certainly provdodtiose of a
more evangelical, low-liturgical, or non-liturgical bent. Yet, in fairnesadherents of
this viewpoint, their object is typically not to propose some manner of traatestieor
supernatural station for the chaplain. To the contrary, they are simply sngdbatithe
contextual presence of the chaplain among his people brings with it a geznseeo$
God's presence as well. Proponents would no doubt agree that God’s presence is
ultimately independent of ministerial presence. However, in the eyes of thosarevin
despair, who are hurting, or who are otherwise in need, God is made real to them through

the ministrations of His chaplain. That is to say, God’s presence is eatdlyz

ministerial presence.

%> Joanne Benham Rennick, "Canadian Military Chaplains: Bridging the Gap
between Alienation and Operational Effectiveness in a Pluralistic andcMuutal
Context,"Religion, State, & SocieB§9, no. 1 (March 2011): 100; Moore, 91.

26 paget and McCormack, 28.
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Presence as Service

The third and final definition of presence ministry revealed in contemporary
literature is generalized herein as “presence as service.”slmtdel, the chaplain is
viewed not so much as a ministry leader or liturgical figure but, rather exgaasof
God. Consequently, “presence as service” envisages the chaplain’s role abibheabf
servanthood. His ministry is not principally defined by the confidence and hope he
encourages or by the presence of God he in some wise mediates. To the contrary, the
chaplain’s ministerial task is essentially governed by the attandeactivity of his
service and sacrifice for others. The chaplain is more than a figurehgadtoals
luminary; he is first and foremost a Christian worker whose effectuahiges on his
ability to meet and adapt to the needs of others.

Bohlman clearly advocates for “presence as service.” In his dissertatithe
roles and responsibilities of military chaplains, he stresses, “Aangithaplains build
friendships with troops in their unit, they become better preparserve thenm time of
need. . . . as they provide a ministry of presence in the U.S. Armed Forces.”
Furthermore, as part of his definition of “minister” in Dietionary of Pastoral Care
and CounselingJ. F. Hopewell states unequivocally,

While concepts and roles of the minister vary considerably, most are rooted in the

image of servant (Lminister, Gr.diakono3. Servanthood expresses the concrete

and constant commitment of a person to God and humanity, participating in
God'’s mission in the world and attending the world’s pe&ple.

" Donald F. Carter, "The Military Chaplain: The Framework within Which He
Serves,'Grace JournallO, no. 2 (Spring 1969): 11-12.

28 Bohlman, 40, emphasis added.

29 J. F. Hopewell, “Ministry,” iDictionary of Pastoral Care and Counseling
eds. Rodney J. Hunter and Nancy J. Ramsay (Nashville, TN: Abingdon Press, 2005),
730.
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Moreover, practical theologians often speak of ministry (i.e., presencgtnyjmn terms
of servant leadership or, as Richard R. Osmer has defined it, “sufferimg puitsuit of
one’s calling, or vocation, suffering in the face of conflict and resistaficEven Paget
and McCormack’s support of “presence as sanctification” includes “actsvifesSeas a
crucial element in the ministerial activity of a chapf#in.

Of course, what exactly constitutes “service” is somewhat difféoertvery
chaplain, author, and/or scholar. Denominational, experiential, philosophical, and
theological variances certainly drive these dissimilarities. Eveisexjce” as a
chaplain/minister can be consolidated under three general cate§oFiest, there is the
chaplain’s service as a spiritual guide and mentor. In this capacityrfbeneduties
such as pastoral counseling, mentorship counseling, hospital visitation,digbd/tr
visitation, family care, and other individual “needs-based minigthSecondly,
chaplains serve as crisis interventionists and humanitarian support personnel. Whe
personal, natural, and other calamities strike, chaplains are typicallygethe first
responders on the scene. Finally, the chaplain serves as the celebram@noéises rites,

and ordinances as well as the planner and executor of religious education programs and

%0 Richard R. OsmePractical Theology: An IntroductiofGrand Rapids, MI:
Eerdmans, 2008), 192.

31 See block quote in the previous section.

%2 These categories are adapted from the three categories of "serviees of t
chaplain” as proposed by former Army National Guard State Chaplain (Soutm@garol
Charles E. Grooms. See Charles E. Grodrhe,Chaplain: Fighting the Bullets
(Raleigh, NC: Ivy House, 2002), 57.

33 "Needs-based ministry" is a term utilized extensively by the U.S. AaeFor
Chaplaincy as part of its Global Ministry model. See U.S. Departmentfeh&i
Department of the Air Forc€haplain ServiceAir Force Policy Directive (AFPD) 52-1,
1.
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religious support training* This latter category, quite obviously, encompasses some of
the archetypal duties of chaplain as servant.

In light of the above, one might summarize chaplain “service” by the acronym
M.R.E **—Mentor, Responder, Educator-Liturgist. It is within and among these broad-
spectrum roles that the chaplain demonstrates servanthood to his people. Of course,
many functional gradations exist; nevertheless, these categarnedepa starting point

for discussion of service within the military chaplaincy and its ministgyre$ence.

Ministry of Presence Summarized

Notwithstanding the definitional categories presented in this chapter, i Wweul
erroneous to conclude that supporters of presence ministry necessaekgfiadively
into one of three camps. In fact, as even brief scrutiny of the above seetieals,
there are many like Paget and McCormack who subscribe in some way to each of the
above classifications. In truth, most extant definitions of presernustrgiare highly
nuanced and, thus, no simple schematic will ultimately suffice. At the samethie
student of practical theology must be able to place this issue into some sort of grid in
order to discuss and critique it. For this reason, an overarching, working defofiti

presence ministry is essential.

34 U.S. Department of Defense, Department of the ARgligious SupportField
Manual (FM) 1-05, 1-6.

% The acronym M.R.E. is familiar to every service member in the U.S. Armed
Forces. It stands for "Meals Ready to Eat" and represents the pregxchlaglf-stable
meals that are regularly served to troops in the field and on overseas and other
deployments.
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Using the above categories as a launching pad for this endeavor, and recognizing
that each has warrant in the effort to conceptualize and summarize thsbigtiaus
ideology, the following working definition is proposed as it relates to thieanyil
chaplaincy:
The ministry of presence affirms that the military chaplain’s presantong his
troops encourages hope for the future and comfort for the present, fosters a
realization of the genuine presence and providence of God, and provides
opportunities for biblical servanthood as the chaplain ministers to the needs of his
people. Indeed, it is the physical, emotional, and spiritual presence of the
chaplain that actuates efficacy in ministry.
Naturally, this is not an all-inclusive description of presence ministry;
nevertheless, it does offer several important features for the present Sinsdlyit
presents a general definition of the ministry of presence based upon common
denominators discovered in applicable civilian and military literary ssur&econdly,
the above definition is simple and non-obtrusive, thereby avoiding significaniseniti
from presence-ministry proponents and practical theologians. Finallgaitychccounts
for the starting point or foundational principle of the presence-ministry paradigm

namely, the physical, emotional, and spiritual presence of the chaplain. lattidehis

final point will become quite controversial later in the thesis.

A Note Concerning Biblico-Theological Support for Presence Ministry

Lest one assume otherwise from the above discussion, advocates for the ministry
of presence are quick to offer biblico-theological support for their paradigme ffirst
place, devotees point to Christ’s holistic presence among His disciples aie sty

Palestinians as an object lesson in presence ministry. Passageslsueh2t12-38°

3¢ Bohiman, 39-41.



21

and Philippians 24 are touted as representative. Just as Christ ministered to others by

maintaining a viable presence, so, too, should contemporary ministers of the Gospel.

Bohlman summarizes his proposal well when he writes, “The Gospel of Lukedseher

ministry of presence that Jesus provided . . . In the same way, militaryinkapia

called to be with and walk alongside those dealing with pain, suffering, and gri&f . . .”
Moreover, many adherents of presence ministry contend that the indwelling of the

Holy Spirit within the person of the chaplain inspires ministerial preseamggthus,

brings to bear—in some sense—the real presence of"Glodother words, indwelling

presence and ministerial presence work synergistically to effealiabe presence. J.

R. Peyton could not be more poignant in his support of this notion. He writes,

“Therefore, when the Spirit-filled Apostolic chaplain walks through a hospitalethe

Father of creation and Son of redemption live inside of his heart as God’s Spirit.

However, the very omnipresence of this same God allows that same Spirit to both

proceed and to follow the chaplain in his rountfs As support for his hypothesis,

Peyton offers the leaping of John the Baptist within Elizabeth’s womb in the peesfenc

Mary, who was effectively “indwelled” at the time by the incarnated<tituke 1:39-

3" Holdridge, 116.
38 Bohiman, 40.

39 J. R. Peyton, "The Ministry of Presence," speech delivered to UGST
Symposium, October 29-30, 2009 Call to Build: Doing Church in the 21st Century
Urshan Graduate School of Theology, St. Louis, MO,
http://urshan.ccsct.com/page.cfm?p=613 (accessed November 5, 2011), 11-12. Thisis
quite obviously the justification used by those who subscribe to the presence-as-
sanctification model described earlier.

4% pid., 11.
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42)M That is to say, divine presence was experienced by Elizabeth and Johnyprecise
because of the “indwelling” (i.ein uterg presence of Christ within Mary. The virgin’s
ministerial presence was invigorated by the actual presence of God ihB&fe o

Finally, proponents of presence ministry frequently point to it as a means of
effective “dialectical relationship®® In other words, presence ministry is efficacious in
the minds of its sponsors because it skillfully combines articulation of themii{ord
of God—referred to as the “externality of the Word"—with meaningful personal
relationship*® They contend that proclamation of the Word of God alone is often
insufficient to trigger change in the behavior and attitudes of the supplicant. Hpweve
when combined with strong interpersonal relationships, articulation of the \&iord c
assume unprecedented power and effi¢adgiblical support for this combination of
revelatory proclamation and relationship-building is garnered from sucdtinar
examples as John 4 (the Samaritan woman at the well), John 3 (the story of
Nicodemus)?> and, undoubtedly, Acts 8 (Philip and the Ethiopian Eunuch).

Beyond these examples, however, little biblical support is offered in defense of

the ministry of presence. This is not meant to insinuate that the above argaraents

4! pid., 10.

“2illiam O. Avery, "Toward an Understanding of Ministry of Presentag
Journal of Pastoral CardO0, no. 4 (December 1986): 353.

3 |bid., 350-353.
44 |pid.

*>Will Metzger, Tell the Truth: The Whole Gospel to the Whole Person by Whole
People(Downers Grove, IL: InterVarsity Press, 2002), 197.
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some wise weak or deficient. Rather, it is merely intended to diagnose theafeart

enunciated biblical corroboration for presence ministry.

Conclusion

With a working definition thus in hand, it becomes possible to proceed with a
critical evaluation and analysis of presence ministry in the remathiagters of this
work. The central research question in this thesis is, quite simply, “Is th&tny i
presence the best paradigm to describe the appropriate attitudes and acfithibes
United States military chaplain?” In order to answer this question, #regtts and
weaknesses of the ministry of presence will be discussed. Moreover, thepanaldi
be measured against God’s Word to determine its biblical soundness and defensibility
Finally, in the case of its inadequacy, a new ministerial paradigm wititbeduced and

defended.



CHAPTER 3

CRITICAL EVALUATION OF THE MINISTRY OF PRESENCE

Introduction

As noted in the introductory chapter, the ministry of presence has guided the
practical theology of military chaplains for much of American histdnyfact, this
ministerial paradigm is so engrained in the culture of the military chaplthat
practitioners are typically quite unsuspecting of it. Save the occasionalljatticia or
blurb in some larger work, the student of practical theology is want for muchlcritica
thought on the matter. For the most part, presence ministry is accepted thcross a
branches of the military without questith.

Such practically wholesale acknowledgement of presence ministrgtamée
admirable from an organizational perspective. Indeed, consensus is highlyfavore
within the military. However, as ministers of faith, chaplains are not giogtled to
maintain astatus quar to follow perfunctorily the latest trend or conventional
philosophy. To the contrary, a chaplain’s highest “calling,” as it were, eptesent the

tenets of his faith with integrity and devotfdmnd to bring glory to God (1 Pet. 4:10-

“*® There are exceptions to this, of course. These will be discussed throughout the
development of this chapter.

" Bohlman, 33-35. Bohlman's discussion clearly implies that a chaplain’s calling
is much more than secular wisdom. It is a “salt-and-light” ministryishizestowed upon
the chaplain by God.

24
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11)*® For the evangelical, Christian chaplain, this clearly translates tetitito Jesus
Christ, His Great Commission (Matt. 28:19-20), and the various implications of the
Greatest Commandment (Matt. 22:34-40). Consequently, the present chapter is not
concerned with perpetuating the storied history of military presence minRather, its
main purpose is to evaluate critically the ministry of presence in order téetinitee its
strengths and weaknesses, 2) examine its consistency with biblicatisveand 3)

offer a conclusion regarding its efficacy for the military chaplaincy

Strengths of the Ministry of Presence

Whatever one’s ultimate opinion of the ministry of presence, there is little doubt
that it manifests certain indisputable strengths. Three of these are ribiewa the
first place, presence ministry is clearly incarnatidiiahs defined by missiologists and
theologians such as J. Todd Billings, incarnational ministry is that which ldseses t
confines of the formal, ecclesiastical setting to become “one with theepeopted.®
It is ministry in and among the people group(s) served. Military chapianmainly
aspire to and perform this type of ministry. Theirs is not a centripetal ptactica

theology>* To the contrary, presence ministry is unambiguously centrifugal in nature;

“8 R. A. Bodey, “Ministry,” inThe Zondervan Pictorial Encyclopedia of the Bjble
ed. Merrill C. Tenney (Grand Rapids, MI: Zondervan, 1975), 236.

2 Gill, 20.

*0 3. Todd Billings, "Incarnational Ministry and Christology: A Reappropriation
of the Way of Lowliness,Missiology: An International Revie82, no. 2 (April 2004):
188.

*1 In Newtonian physics, centripetal forces are those that work to pull mass to the
center of a rotating object, whereas centrifugal forces are thosedhato pull mass to
the periphery of the same object. As used herein, "centripetal practical {ieeleys
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that is, it seeks to move out from the center and to meet troops in their variousrstuat
contexts.

To be sure, as corporeal representatives of God, chaplains serve symbolic and
effectual roles wherein their actual presence among the troop popukdults in many
positive outcomes, not the least of which are hope, sanctity, and sén@xethis point,
most would agree without qualification. By being with his troops as opposed to
remaining aloof from them, the chaplain represents well the ministry of Gésiss who
Himself attended to his flock in an unmistakably incarnational way. Jesus edst ne
through first-hand ministry. Likewise, the military chaplain carehi®ipeople by being
in their presence.

The incarnational strength of military presence ministry has beennigeddor
decades. Even as far back as the American Civil War, chaplains have valued a
incarnational ministry approach. Commenting on the dangers of physical atidrexh
distance in the execution of chaplain ministry, Chaplain William Y. Brownenttase
scathing words in his 1863 Army chaplaincy manual:

With resolution, he [the chaplain] must combine energy of character, and a

willing heart. A lazy chaplain is certainly an object of commiseration. Wieile

dozes through the camp or the hospital, souls are awaking in hell, whose blood is
upon his soul, and which will be required of him in the day of judgment. He is

to an expectation that ministry proceeds from the troops, who are on the periphery of a
metaphorical/conceptual rotating object, to the chaplain, who is at the center of the
object. "Centrifugal practical theology," then, would describe miniskgrein the

chaplain moves from the center to the periphery, thus encouraging a physicelnamot
and spiritual closeness with his troops.

2 Richard R. Tupy, Jr., "Is ‘Being There’ Enougt\ilitary Chaplains' Review
41, no. 2 (1981): 4-5. See also the working definition of the ministry of presence in the
previous chapter.
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loathed by the men; despised by the officers; and ekes out his miserateecexis
amidst the frowns of all honest men, and the contempt of the World.

At the same time, in the inimitable and poetic style dt&éntury prose, Brown asserts
that the chaplain who executes his ministry with integrity, hard work, intentpaat,
by implication, incarnational sensitivities will experience “a chgrimead and deep,
into which the streams of individual effort may empty, and form a majestic ribehw
shall flow through every valley and plain of the army, and bear upon its bosom k#essing
to every man . . > For its incarnational aspects, then, there is little more that needs to
be said. Presence ministry finds strength and legitimacy as it egesubee chaplain to
“flow through every valley and plain of the army” in his struggle to meehdéeels—be
they spiritual, emotional, and/or physical—of the troops to whom he attends.

A secondary strength of the presence-ministry model is its imptmiotion of
the principle of teamwork—a tenet no doubt essential to military success and, thus,
foundational in the U.S. Armed Forces. As he successfully negotiates hisldual r
staff officer and minister, the chaplain serves as a vital link between aodens/leaders
and their troops. By manifesting a real presence at all levels withimitjghe chaplain
encourages support for his religious programming from commanders and staffsoffic
which in turn results in more opportunities for ministry and, thus, improved unit morale

and individual quality of life for the troops. On the contrary, as stated candidly by

>3 Wwilliam Y. Brown, The Army Chaplain: His Office, Duties, and
Responsibilities, and the Means of Aiding Himinity, AL: Sparks Media, 2010), 23.

54 |bid., 162.

®>Mack C. Branham, Jr., “The Air Force Chaplain's Role: Functioning in Two
Institutions,"Air University Review29, no. 5 (July-August 1978): 19-20,
http://www.airpower.au.af.mil/airchronicles/AURIndex.htm (accessee 24, 2011).
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Brown above, the chaplain who eschews his corporate responsibilities is dlbgthee
men” and “despised by the officers” and generally is of little or no value tanih&
Indeed, the absentee chaplain stands juxtaposed to the concept of team anddhe ideal
camaraderie.
Army Field Manual (FM) 1-05 describes the religious support mission of the
chaplain and his assistant thusly:
The mission of the UMT is to provide and perform religious support to soldiers,
families, and authorized civilians as directed by the commander. Chaplai@s se
as personal staff officers to commanders at all levels of the command providing
essential information on troop and unit morale, quality of life matters, free
exercise of religion issues, ethical decision-making, and the impactgydmedn
the operationt’
Just a few lines later, the religious support activities of the chapladefned in part as,
“Taking part in command activities; visiting soldiers; calling on fagsiliactivities and
unit ‘ministry of presence’; individual and group pastoral counseling; and sipaisoral
activities.®® Such descriptions of the chaplain’s mission and activities clearly assume
both his significant place within the larger team as well as the importance rafriistry
of presence. Even a casual reading of FM 1-05—or any other chaplagd @D
publication for that matter—demonstrates plainly that presence minmtrieamwork
go hand in hand within the military chaplaincy. In fact, one seemingly pegeipithe

other. For instance, if the chaplain desires to be a team player, then his pdsticce

is necessary. Conversely, if the chaplain maintains a viable and intentiorsttyroni

6 Brown, 23.

°"U.S. Department of Defense, Department of the ARgligious SupportField
Manual (FM) 1-05, 1-5.

%8 |bid.
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presence within his unit, then he is likely to be considered an important member of the
team. This latter point is critical in the context of military chaplaitiogrefore, it
deserves further discussion.

Teamwork is imperative to any organization, but nowhere is this truer than in the
military. Consequently, the chaplain’s crucial role as team-builderptayaot be
overstated. His ministry is often legitimized in the eyes of commanstaff officers,
and other service members based upon his ability to integrate effectivellyarttlam.

The chaplain who is genuinely and holistically present stands a good ch@adeird

the respect and admiration of those whom he serves, thereby securing los pesat

viable member of the larger team. Such would ideally result in a fruitfuésia

consequent to his pastoral labors. On the other hand, those chaplains who “spend most of
their time sitting around an office drinking coffee and waiting for people to tome

them” have the opposite effect on their unitsRather than promoting teamwork,

absentee chaplains promulgate dissention and foster low unit rfforatgin, there is a

synergy between teamwork and presence ministry that cannot be ignored. Indeed, it
should be affirmed.

A final strength of the ministry of presence is its inherently salficial
character. Though this positive attribute is quite obvious and requires litilsslsa, it
is nonetheless important to mention. Presence ministry calls upon the chapl@ndo at

to his people no matter their circumstante§Vhether in relative safety or in the throes

*9 Holdridge, 116.
0 See Brown's earlier comments.

®1 Bohiman, 39; Holdridge, 116; Paget and McCormack, 27-28.
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of combat, troops have spiritual, emotional, and physical needs that must be met. The
ministry of presence places the chaplain in context to meet these needs \etjaotto
selfish desire. To be sure, the service-oriented aspect of the workingjaef

presence ministry reflects this quite clearly. Chaplains exisbrsgrve themselves or
their own needs but to serve the needs of others. Inasmuch as presence ministry
encourages sacrifice of self in order to minister to others, it should be held in high

esteem.

Weaknesses of the Ministry of Presence

Notwithstanding the above articulated strengths, however, presenceymgistr
burdened with some rather significant weaknesses. Four of these will be discubsed in t
section. The first is its overtly chaplain-centric quality. Even a rudangnt
understanding of presence ministry reveals that the foundation or startingfpbiat
model is clearly the physical, emotional, and spiritual presence of the challiaihis
presence that catalyzes the ministerial event or chain of events. Inartepé,
sanctity, or service to be initiated, the chaplain must first establish hesapesamong
the troops. He becomes, in effect, the cornerstone of the ministerial endeavor.

Although this may sound innocuous enough upon initial examination, further
consideration exposes a subtle danger in such perspective. Establishingiateriadi
paradigm squarely upon the shoulders of a human agent (i.e., the chaplain) encourages
the sins of pride, narcissism, and sanctimony. As optimistic as one might lmbrggar
human nature and/or the ability of God’s minister to thwart such self-centered
temptations, the fact remains that in a fallen world populated by fallen agientsa

constant and foreboding threat. The imminent scholar and theologian Millard JoRricks
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recognizes the ability of pride to trap even the most educated theologchds\ated
men of God. In the conclusion of his popular systematic theology, Erickson poignantly
warns,
There are certain dangers associated with the study of theology. aféeertain
theological diseases to which one is exposed and which one may contract as a
result of this endeavor. . . . One of the most common and most serious is the sin of
pride. When we have acquired a considerable sophistication in matters of
theology, there is a danger that we will regard that knowledge as something of a
badge of virtue, something that sets us apart as superior to others. We may use
that knowledge, and particularly the jargon we have acquired, to intimidate others
who are less informed. We may take advantage of our superior skills, becoming
intellectual bullie$?
Erickson’s indicting words stand as a testament to the dangers of human nature. The
application in the present case is clear. As ministers of the Gospel of Jestis Chri
chaplains must be wary of following the aforementioned way of pride, naroisand/or
sanctimony. This is difficult to avoid, even for the most self-effacing ifcaetr.
However, if a certain focus or “limelight” is lavished upon the chaplain—&®isdse in
the presence-ministry model—then the task becomes ever more daunting.
More importantly, the chaplain-centric character of the ministry cigmee does
not square theologically with the theocentric and other-centric expedati Scripture.
Biblical passages such as Deuteronomy 6:5, Psalm 118:8, and Matthew 22:37-38 clearly
admonish believers unto a theocentric worldview. The people of God are not to focus on
themselves or their wants and desires; rather, they are to give princiftabkpttention

to God. Beyond this, believers are to concentrate on the needs of others (Matt. 22:39;

Luke 10:27b, 30-37; Lev. 19:18; et al.). Nowhere in the New Testament are certain

%2 Millard J. EricksonChristian Theology2nd ed. (Grand Rapids, MI: Baker,
2002), 1251.
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believers identified as holier than others and, thus, somehow hierarchicalipsgie
Likewise, believers are not afforded fundamental preeminence over unbelievers
anywhere in Scripture. To the contrary, passages such as Acts 9:13, 32,41 and 1
Corinthians 10:26 demonstrate an ideology of egalitarianism among believezd as
between believers and unbeliev&swhat is more, Genesis 1:26-28 plainly articulates
theimago deipossessed by all mankind as part of God’s special creation. Though many
theologians argue that this image was in some ways “lost” during the Fa#lrodiMl,
thus, can only be restored through redemption in CHrisgst accept some persistence
of the image of God in every man, whether in a state of belief or unbelief. Thus, to
assume any manner of egocentrism in one’s practical theology is to operate on the
periphery of biblical revelation.

Furthermore, when dealing with others, God’s people are directed to do so from a
perspective of humility and deference. Arguably the quintessential vetseNetwv
Testament regarding humility is Philippians 2:3. There Paul writes, “Do ndtioimgy
rivalry or conceit, but in humility count others more significant than yoursel&3VY.

The Greek word translated “humility” in 2:3tepeinophrosyé, which literally means

humility, modesty, or lowlines¥. When used by first-century scholars such as Epictetus,

%3 R. Eduard Schweizer, “Ministry in the Early Churchiie Anchor Bible
Dictionary, Volume 4, ed. David Noel Frredman (New York, NY: Doubleday, 1992),
837.

® Ibid.

%> Anthony A. HoekemaCreated in God's Imaggrand Rapids, MI: Eerdmans,
1986), 10.

% Robert L. Thomas,thmewvoppoovvn,” New American Standard Hebrew-
Aramaic and Greek Dictionaries: Updated EditiGhnaheim, CA: Foundation
Publications, Inc., 1998).
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the word also connoted a “petty disposition” or “pusillanimftylh this verse, Paul's

brand of humility is juxtaposed with the rivalry that motivated the selfishlyiteons
preachers in 1:1% Here it opposes rivalry and clearly denotes an attitude of considering
others to be better than oneself and deferring to others without selfish feddmcther

A. Kent conveys Paul's message in 2:3 succinctly when he asserts, “What Baslisne

that our consideration for others must precede concern for oursélves.”

In fact,tapeinophrosyéis used to describe the humility Christ demonstrated on
the cross only a few verses later in 2:8As such, Paul's message is unambiguous. The
standard of humility set by Christ in his self-sacrifice on Calvary isgheumility
believers are to show in their relationships with otf&r§his in no wise presupposes
that believers are to disregard completely their personal concerns of hétalsever, it
does establish a relational precedence that clearly places othersehboVéis manner
of humility is taken up again by Paul in Colossians 3:12 and is a principal focus of his

defense before the Ephesian elders in Acts 20:19.

®” Gerhard Kittel, Gerhard Friedrich and Geoffrey W. BromilEyeological
Dictionary of the New Testame(@rand Rapids, MI: Eerdmans, 1995), 1153.

% Richard R. MelickPhilippians, Colossians, Philempfihe New American
Commentary (Nashville, TN: Broadman & Holman, 2001), 94.

% Ibid.

O Homer A. Kent, Jr Philippians The Expositor's Bible Commentary, ed. Frank
E. Gabelein (Grand Rapids, MI: Zondervan, 1981), 122.

1 Melick, 94.
2 |bid., 95.

3 bid., 94; Kent, 122.
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Clearly, then, there is an other-centric mandate evident in the New Bastam
Founded upon a theocentric worldview (see Matt. 22:37-40, Deut. 6:5, et al.), this
mandate stands as a veritable directive for the minister of the Gospel. €@arahy of
concern, self takes a decidedly third-place position below God and others. The problem
with the ministry of presence is that it risks shuffling this hierarchyhobigh few
chaplains would in theory or in practice place themselves above God, there is a patent
danger that this could occur in regard to others. As Erickson warns (above), it is far too
easy to fall into the trap of spiritual arrogance and self-centesedide danger is, of
course, multiplied when one’s paradigm for practical theology is founded upon #ypartia
egocentric base. For this reason, then, the ministry of presence is siraesgect.

Another weakness inherent in the presence-ministry model is its pofential
misapplication. Because emphasis is so patently placed upon presence, and because o
the ambiguity surrounding the definition of it, there is a real risk that somassayne
presence ministry is merely “being thefé.That is to say, there is a conceivable danger
that chaplains may assume their ministry is simply one of “hanging oulditering
with intent.””> Tupy recognized this potential problem and dedicated an entire article in
the Military Chaplains’ Reviewio the subject. The term “presence” is simply too easy to
equate with physical attendance, and, as Tupy intimates in his article, ahmastake

many chaplains frequently make.

" Tupy, 1.
> paget and McCormack, 27.

® Tupy, 1.
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A case in point is found in the article by Holdridge, which is quoted earlier in this
work. Although Holdridge ultimately favors a presence-as-hope definition, he
nonetheless begins his exposition on the ministry of presence by committinglfthis s
samefaux pas In his initial description of the ministry of presence, he states rather
sophomorically, “This is chaplain’s lingo for being out and about with soldférs.”
Admittedly, Holdridge’s concept of ministry goes well beyond merely §iremout,” as
the remainder of the article makes clear. Nonetheless, his starting paire for
ministerial endeavor is distinctly a one-dimensional, unsophisticated undengtanhdi
presence. Similar misunderstandings no doubt inhabit much of the militargichapl
corps, and it is partially for this reason that the label “ministyyre$enceéis appraised
somewhat negatively in the present work.

A third weakness of presence ministry is its marginalization of the elstige
mandate. Even the novice student of theology is keenly aware of the call upon every
believer to spread the Gospel message to unreached peoples (Matt. 28:19, Mark 16:15,
Acts 1:8), to aid the Holy Spirit in the disciple-making process (Matt. 28:19), anctto tea
new converts obedience to the commands of Christ (Matt. 28:20pnsequently, the
military chaplain—as a leader of God’s people—should make personal evangalism a
evangelism education one of his main objectives. Unfortunately, the presendeyminis
model makes little mention of evangelism. Though one might argue that theitkapla
evangelistic task is included as part of his spiritual guidance and mentoritigrigrnin

the presence-as-service definition (see Chapter 2), this connectestaialg not well-

""Holdridge, 116.

"8 Craig BlombergMatthew The New American Commentary (Nashville, TN:
Broadman & Holman, 2001), 432.
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articulated. Indeed, the topic of evangelism is virtually absent in disogssi the
ministry of presence in both popular and scholarly literature.

This fact might seem quite curious considering the centrality of evangglithe
Gospels and Acts as well as throughout the Pauline corpus. Yet, perceptive students of
the military chaplaincy—as well as other types of chaplaincy, fomtlaster—are
sensitive to the realities of pluralism within the U.S. Armed Forces. Regulatnuals
such as Army Regulation (AR) 165-1 make clear that pluralism is one of tues piflon
which the chaplaincy resfs. Consequently, various DOD Major Command (MACOMS)
have been quick to issue general orders curbing the practice of an asgebireeform
of evangelism known as proselytizing. For example, General Order Numi&Q:B
1B), an official military order issued by United States Central Commasatsl, li
unequivocally among its prohibited activities, “Proselytizing of any rahigfaith or
practice.®® Since evangelism is often erroneously equated with proselytizing, both have
become veritable “four-letter words” within military contexts. Aslsube topic of
evangelism is most likely avoided in discussions of presence ministryticl¢deience
to pluralistic ideologies.

Even so, the devoted, evangelical Christian chaplain should be patently

unsatisfied with this logic. Although open proselyting among the troop population is

9 U.S. Department of Defense, Department of the Adngyy Chaplain Corps
Activities Army Regulation (AR) 165-1 (Washington, DC: Government Printing Office,
2009), 1, 11, 17-18. Pluralism, of course, is the recognition that all faith groups have
equal place within the military and, therefore, none should be shown preference.

80.S. Department of Defense, United States Central Comniznodijbited
Activities for U.S. Department of Defense Personnel Present within the Urated St
Central Command (USCENTCOM) Area of Responsibility (AGRheral Order
Number 1B (GO-1B) (MacDill AFB, FL: U.S. Central Command, 2006), 4.
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indeed forbidden in the military, his overarching ministerial paradigm rnarsttheless
make allowances for other, less-invasive forms of personal evangelisnplufélestic
environment of the military admittedly requires some concessions on the part of the
chaplain; however, these concessions should never result in full or substantsaomis

of the evangelistic mandate. To do so is to commit theological compromise of the most
egregious sort. That the ministry of presence seemingly gives onlyaatdistond or

third place to the evangelistic mandate is unfortunate and, thus, causes one to wonder
about its overall efficacy as a guiding paradigm for military chap)aspecially those of

a more evangelical bent.

Finally, and most importantly, the ministry of presence is to be criticizetsfor i
insufficient acknowledgement of biblical servanthood. Around every narrative ¢orner
the New Testament, believers are exhorted unto service to God and their fellowanan. T
be sure, Jesus made servanthood—in both word and deedentral aspect of his
ministry (c.f., Matt. 20:26-28, Mark 10:43-45), even going so far as to die for the sins of
mankind upon the cross at Calvary. In light of this, it would seem only appropriate that
any ministerial paradigm for military chaplaincy have a similaug Yet, this is not the
case with the ministry of presence. As noted earlier, presence mingtty priority to
the holistic presence of the chaplain and only secondarily recognizesabeptervice.
Considering the importance of servanthood in the New Testament, this is quiteveffensi
to more evangelical sensibilities.

Furthermore, biblico-theological support for presence ministry is tangantial
best. In fact, nowhere does the Bible explicitly articulate a doctripeesence as it

relates to a priest, minister, or other servant of God. As discussed eanlierssch as
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Bohlman have attempted to use Jesus’ presence with his disciples in suslaplhake
24:13-35 as an object lesson in support of presence miffis8iill others like Peyton
have proffered the leaping of John the Baptist in Elizabeth’s womb upon encountering
the expectant virgin Mary as evidentiary in the case of presence (Luké2):%9The
idea even persists that the Holy Spirit's indwelling presence within thetemnahaplain
somehow manifests the presence of God through the medium of presence ffinistry.
Admittedly, these arguments do—in some decidedly indirect ways—give ceetiethe
ideology of presence. Nevertheless, they fall far short of developingscéld-doctrine.
To be sure, neither Christ nor any of the New Testament authors took the time to
expound unequivocally upon the notion of presence ministry. Moreover, the fact that
most biblical evidence for presence ministry comes from the life of Ginrfsbm the
ministry of the Holy Spirit is noteworthy. Although such support can rightly hieadi
to develop a doctrine of divine or indwelling presence, it does little to bolsteat-“thi
party” presence in the case of the minister, priest, or chafildimally, to link
manifestations of God’s presence with ministerial presence and indwelling-etre

slightest degree—is to attempt to compartmentalize or otherwise limit @ipatent and

81 Bohlman, 39-41.
82 peyton, 10.
8 Avery, 350-353.

84 As noted near the conclusion of Chapter 2, there is little support for the doctrine
of ministerial presence within the pages of Scripture. Corroboration is found/largel
object lessons and loose metaphors. If more overt support for this notion were extant,
greater pains would have been taken in this thesis to articulate it. In its absence,
however, there is little to proffer other than the above criticisms. It is eaqpose
herein to generate straw-man arguments; however, considering the deabotltalf bi
reference to ministerial presence, this thesis cannot rightly be acdiserh@cademic
indiscretion.
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omnipresent Being. Such is not only illogical, but it also finds absolutely no support in
Scripture. God requires no physical presence of man in order to manifest Hes divi
presence. Genesis 1:1, Exodus 3:1-22, and the Incarnation demonstrate ttyeoferac
this claim.

On the other hand, there is distinct biblical support for a doctrine or theology of
servanthood. The Gospels, Pauline writings, and non-Pauline writings all déuslop t
ideology at length. As a matter of fact, biblical servanthood is such an elsgedtia
proliferate doctrine in the New Testament that it deserves much greptsiteon. The
next section will therefore seek to articulate a biblical theology of sgrwad. This will

be used, then, to further evaluate the ministry of presence.

Toward a Biblical Theology of Servanthood

Centrality of Love and Its Relationship to Servanthood

There is little doubt about the centrality of love in the New Testament. When
asked by the Pharisees which of the commandments in the Mosaic Law is th&t greate
Jesus famously replied, “You shall love the Lord your God with all your hednvdh
all your soul and with all your mind. This is the great and first commandment. And a
second is like it: You shall love your neighbor as yourself’ (Matt. 22:37-39, ESV; cf
Deut. 6:5; Lev. 19:18). Jesus certainly left little doubt as to the foundational role love
should play in the relationship of the believer to God and to his fellowman. The Apostle
Paul continued this focus on love in his celebrated discourse in 1 Corinthians 13, ending
the chapter by calling love the greatest of all Christian virtues. Ispwé course, a

dominant theme elsewhere in the epistles of Paul (Rom. 13:8; Gal. 5:13, 22; 2 Cor. 8:8;
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Phil. 1:9) as well as in the writings of Peter (1 Pet. 1:8; 2 Pet. 1:7), John (16h5:32;
1 John 3:17-18; 3 John 5-6), and Luke (Luke 10%27n each case, love is not portrayed
as an ancillary or secondary concern. To the contrary, it is envisaged as that wgton whi
all else hinges.

It must be noted, however, that there are two Greek words translated “love” in the
English New Testament. The first of thesphdes (and its derivations), which
commonly signifies “tender affectiof™ This type of love is intently focused on the
quality of its object and esteems the object above all other tHingss the type of
affection one might have for a friend or family memdrence it is sometimes referred
to as “brotherly love.” Examples of this usage include John 11:36, Romans 12:10, 1
Thessalonians 4:9, Hebrews 13:1, and 1 Peter 1:22.

On the other hand, the New Testament uses the @gzgl® (and its
derivations) to express love as well. This manner of love is differentghiles in that
it does not focus intently on the quality of its obj&cin other wordsagape is a

deliberate and intentional love that manifests unconditionally and apartfedtars of

8 Martin H. Manser, “Love, nature ofZondervan Dictionary of Bible Themes:
The Accessible and Comprehensive Tool for Topical St(@rasd Rapids, MI:
Zondervan, 1999).

8 W. E. Vine, Merrill F. Unger, and William White, Jr, “Loveyine's Complete
Expository Dictionary of Old and New Testament W¢Nisshville, TN: Thomas
Nelson, 1996), 382.

87 |nid.

8 David Lanier, “Love,”Holman lllustrated Bible Dictionaryeds. Chad Brand,
Charles Draper, Archie England et al. (Nashville, TN: Holman Bible Pubtis?@03),
1054.

8 Vine, Unger, and White, 382.
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character or quality’ As Leon Morris has noted, “It is a love lavished on others without

a thought whether they are worthy or n8t. The New Testament writers often use

agape when referring to the love God has for mankind (e.g., John 3:16; Rom. 5:8) or the
love He expects man to have for Him (e.g., Matt. 22:37) and for others (e.g., Rom. 15:2;
1 John 4:11; Matt. 22:39).

Regardless of which Greek word is utilized, however, there is more often than not
an implied activity associated with love in the New Testament. That iy,ttosa is not
passive or simply emotive in natu¥e To the contrary, the love spoken of in the New
Testament—whether translated frgmiles or agap&—is want of or descriptive of a
response directed from the principal toward the object(s). For instance, in John 3:16 and
Romans 5:8, Jesus’ love (Gigapzsenandagapen, respectively) for man was not simply
a feeling; rather, it manifested in the act of sacrificial atonement omdks. cLikewise,
the love referred to in Romans 12:10 (@kiladelphiaandphilostorgo) does not end in
mere emotion. To the contrary, this manner of love is to result in serviceneritord,
meeting the physical needs of others, and hospitality (cf. Rom. 12:11-13). Of course,
examples such as this could goazhnauseum However, the point is clear: love in the
New Testament is not divorced from action. Where one finds love, one is also apt to find
some sort of activity—whether descriptive or prescriptive—associatedtwith i

This link between love and action is made unambiguous in the Old Testament as

well. In the first place, man is frequently called upon to demonstrate hifloGed

% pid.

°1 Leon Morris,1 Corinthians The Tyndale New Testament Commentaries, ed.
Leon Morris (Grand Rapids, MI: Eerdmans, 2002), 177.

%2 Vine, Unger, and White, 382.
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through obedience and serviteThis love of obeisance is typically translated from the
Hebrew ghé1.** Passages such as Deuteronomy 10:12-13, 30:16-20; Joshua 22:5; and
Psalm 119:113, 119, 127 are representdtivieurthermore, God’s love toward man—
translated variously from the Hebrew wotdkée ] and [Jese1%°—is also often revealed
through divine activity. For instance, in Deuteronomy 4:37-38, the love (H®h.) of
God resulted not merely in empty sentiment toward His people; instead, it rreahifes
deliverance from Egypt. Likewise, the love (Helese]) represented in Jeremiah 32:18
is confirmed by God via reward for His people and in His “mighty deedsJ€c. 32:18-
19). Like in the New Testament, then, action naturally follows emotion in the
dispensation of pre-Christian love. Theologian Will Metzger has metaphyacall
appropriately described benevolent action as “springing from the Bdaéistion of
love.”” Few statements capture the true essence of biblical love better.

Nevertheless, to speak of “benevolent action” or “action-oriented love” is to be
somewhat abstruse. There is a necessity to refine further whatyegaxtant by
“action” in the case of biblical love. Fortunately, one does not have to search long within
the pages of Scripture to find the answer. Galatians 5:13 reads, “For youalientdc
freedom, brothers. Only do not use your freedom as an opportunity for the flesh, but

through love serve one anoth€ESV, emphasis added). In this verse, Paul establishes a

% Richards, "Love," 420.
% Ibid., 418.

% |bid., 420.

% |bid., 418-419.

9" Metzger, 162.
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clear equivalence between biblical love and service to others. The lattef {hartverse
could alternately be read, “serve one another through love.” In such case, traivape
“serve one another” (Gklouleuete allois) is modified by the participial phrase
“through love” (Gk.dia tes agags), thereby making the prescription for execution clear.
Love is the manner through which one is commanded to serve.

A similar equivalence can be found in Hebrews 6:10. The writer's words are
poignant: “For God is not unjust so as to overlook your worktlaadove that you have
shownfor his namen servingthe saints, as you still do” (ESV, emphasis added). There
is little doubt in the message being conveyed. The writer of Hebrews isezadimyg his
readers for demonstrating their love in the form of service to others. Tiaetsyal
string of subject (GKkes agas, trans. “the love”), indicative verb (G&nedeixasthe
trans. “you have shown”), and participle (Glkakoresantestrans. “in serving”) is
decisive in this case. The love shown by these readers was done so throughcsti@ice t
saints. A clearer picture of the relationship between love and service could not be
painted.

Another example of this connection between love and service is Luke 16:13,
where Luke recorded the words of Christ in the famous Parable of the Dishonest
Manager. Christ proclaimed, “No servant canvetwo masters, for either he will hate
the one andbvethe other, or he will be devoted to the one and despise the other” (ESV,
emphasis added). The obvious implication in this statement is that the master who i
loved is the one truly served, whereas the despised master is the one to whom only
feigned or half-hearted service is given. Though the equivalence betweemid

Christian service is not as crisp in this verse, it is certainly assumed.
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Unfortunately, love and service are directly equated few places pti8erias
they are above. However, there are countless passages in the Bibledhedgamodes
of service to God and to others which are plainly motivated by love. In 1 John 3:17-18,
the believer is exhorted to provide for the needs of his fellowman. To do otherwise, state
John, is to prove the absence of love in the believer’s heart. In fact, John exhores, “Littl
children, let us not love in word or talk but in deed and in truth” (1 John 3:18, ESV).
Also, as noted earlier, Romans 12:10-13 equates the good works of prayer, contribution
to others, and hospitality with genuine love for one another. Even Christ himself
weighed in on the matter of love and service. He boldly proclaimed that to love God
means to keep His commands (John 14:15). Likewise, Christ used the Parable of the
Good Samaritan (Luke 10:29-37) as an application for his exhortation to “[love] your
neighbor as yourself” in Luke 10:27b. In this parable, of course, the one who serves the
injured man by tending to his needs is the one who demonstrates true love.

Indeed, the list of examples above could continue. Suffice it to say at this point,
however, there is an evident relationship between biblical love and serviessegr
within the pages of Scripture. Along these lines, the venerable theologian &v. Osc
Thompson has stated matter-of-factly, “Remember, love is action. It is doovg.id
meeting needs’® If one considers Thompson’s statement along with the evidences
presented above, and further measures these in light of Matthew 22:37-39, 1 Corinthians

13, et al?° then it becomes apparent that some manner of centrality must be afforded to

% W. Oscar Thompson, JEoncentric Circles of Concern: Seven Stages for
Making DisciplegdNashville, TN: Broadman & Holman, 1999), 157.

% These passages were used earlier in this section to demonstrate theycehtrali
love in the New Testament.
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Christian service. That is to say, if love for God and others is central to thende®lch
Testaments—a notion against which few would argue (cf. Lev. 19:18, Deut. 6:5, Matt.
22:37-39)—and if service to God and to others is the natural byproduct of this love, then
service must be central to Christian praxis as well. Admittedly, drerkkely few who

would contend fervidly with this assertion or its underlying logic. Neverdheilghat has
been stated thus far is noticeably incomplete. The present section has onlyrategtent

on the connection between biblical love and Christian service. Servanthood itself must
still be dealt with in a more direct fashion. The next section purposes to undeake thi

task.

Servanthood in the Bible

Servanthood in the New Testament

Ronald H. Sunderland has made an unflinching statement relative to servanthood
in the New Testament. In regard to the early church, Sunderland boldly ag3ests, “
was . . . no drawing back from the notion of servanthood—it was claimed absolutely as a
symbol of honor to be a ‘slave of Christ’. 1°* Yet, no matter the apparent
audaciousness of Sunderland’s claim, even cursory examination of the New hieéstame
proves its veracity. In his response to the arrogant requests of James and John to occupy
places of authority in the new Kingdom, Jesus responded, “But it shall not be so among
you. But whoever would be great among you must be your servant, and whoever would

be first among you must be slave of all. For even the Son of Man came not to be served

1% Ronald H. Sunderland, "The Dignity of Servanthood in Pastoral Ckre,"
Journal of Pastoral Care & Counselirgy, no. 3 (Fall 2003): 270.
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but to serve and to give his life as a ransom for many” (Mark 10:43-45, ESV; cf. Luke
22:26-27; Matt. 20:26-28f* This passage, of course, functions as the veritable fulcrum
upon which New Testament servanthood rests. In fact, three extremely impspects
of biblical servanthood are introduced in these verses, each of which demand elucidation.
First, Jesus stated, “But whoever would be great among you must be your
servant (Mark 10:43b, ESV, emphasis added). The Greek word translated “servant” in
this verse igliakonos Most often, this word and its cognatiakonia(trans. “ministry”
or “service”) anddiakone (trans. “to serve”) speak of service to others—the meeting of
peoples’ physical and spiritual needs (e.g., Luke 10:40; Acts 21:19; Rom. 12:7, 16:1; 2
Cor. 9:12; Eph. 4:12; Heb. 1:14). In fadtakonosdiakoniaanddiakone are the Greek
words from which the church derives its titles or ecclesiasticalesffo¢ “minister” and
“deacon,” both of which are envisaged as servants of the saints and of those who are in
need'% Indeed, the wordiakonoswas used often in the first century to refer to those
who performed the menial task of waiting on taBfé<learly, then, the disciples (and,
consequently, all believers) were being called upon to subjugate their oish deHires
and seek the good of others. The exhortation of Christ was plainly unto sdcrificia

service. This, of course, runs counter to the flesh and to the first-century ideologie

101 pid.

192 Grady C. Cothen, "The Servanthood of Jesus as a Role Model for the Laos,"
Theological EducatoBl (Spring 1985): 56; Roger Hazelton, "Ministry as Servanthood,"
Christian Century April 24, 1963, 523.

193 James A. Brooksviark, The New American Commentary (Nashville, TN:
Broadman & Holman, 2001), 170.
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regarding authority” As leaders in the fledgling church, the disciples should have been
expected to occupy positions of prestige and honor. In Christ’'s Kingdom, however,
leadership is defined paradoxicalfy,thus giving rise to a dispensation of governance
and activity opposed to that of the world.

Secondly, Christ went on to assert, “. . . and whoever would be first among you
must beslaveto all” (Mark 10:44, ESV, emphasis added). In a clear incidence to
parallelism, Christ amplified what was just proclaimed in Mark 10’43fhe former
declaration called upon believers to be servants diakpno$ of their fellowman and,
by extension, servants of God. In 10:44, however, believers are exhorted to be slaves.
The word translated “slave” in 10:44 is from the Grdellos which, though incorrectly
translated as “servant” by the King James, Geneva, and various other'Bidenpst
appropriately conceived of as “one who is subservient to andffievhen used in the
New Testamentloulosconveys a profound meaning. In ancient Grecian parlance,

doulosreferred to “the lowest class of society” and even carried the connotation of

194 \Walter W. WesselMark, The Expositor's Bible Commentary, ed. Frank E.
Gaebelein (Grand Rapids, MI: Zondervan, 1984), 720; Hazelton, 523.

105 \Wessel, 720.

1% The renowned theologian E. W. Bullinger sees the parallelism and
amplification in 10:43-44; however, he curiously supposes that said amplificatiors result
from the addendum “to all” at the end of 10:44. This is because Bullinger incorrectly
translategloulosin 10:44 as “servant” instead of appropriately as “slave.” A proper
translation ofdoulosdemonstrates the amplificatipar excellencend, thus, adds
considerable credence and substance to Bullinger's argument. See E. WyeBulli
Figures of Speech Used in the Bif&rand Rapids, MI: Baker, 2003), 462.

107 MacArthur, Slave 15-18.

198 james SwansoBjctionary of Biblical Languages with Semantic Domains:
Greek (New Testamenblectronic ed. (Oak Harbor: Logos Research Systems, Inc.,
1997).
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“degradation and abusé®® Whereas the first-century servant (iddakono3 was a

willful party in the transaction of service, the slave (deylog was “owned by another

and possessing no rights except those given by his or her ma$t@vith such a strong

slave motif inherent in the meaningdwulos it is little wonder that this word is often

used in reference to man’s relationship with God (e.g., Rom. 6:22; 1 Pet. 2:16; Jas. 1:1).
Admittedly, though, it is also frequently utilized to describe the believelasionship

with others, as in the case of Mark 10:44.

This stark contrast betwedmkonosanddoulosin Mark 10:43-44, then,
demonstrates the quality of servanthood to which Christ aspires. Servanthood is not
merely serving (i.e., doing good deeds for) God and others; rather, it is about placing
oneself in total subjugation to the will of God and the needs of one’s fellowman. As
stated earlier, this was totally contraindicative to the secular worldvigve dirst
century. However, in the mind of Christ, it was a key characteristic of those who woul
follow after Him. To be a Christ follower in the first century and beyond meantdo be
servant and, indeed, a slave to all.

Finally, Christ brought his admonishment of James and John to a conclusion
when he stated, “For even the Son of Man camémio¢ servedbutto serve andto give
his lifeas a ransom for many” (Mark 10:45, ESV, emphasis added). The phrases “to be
served” and “to serve” are both translated from derivatiomsadione (see above

discussion). As such, the servant motif is readily apparent and functions as an object

199 3ohn C. Hutchison, "Servanthood: Jesus' Countercultural Call to Christian
Leaders, Bibliotheca Sacrd 66 (January-March 2009): 67.

119 Brooks, 170; See also MacArth®ave 16-17.
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lesson for 10:43B% That is to say, Jesus was calling on his disciples to follow his lead
and to serve out of a sense of humility and deference to others and to God, just as He was
doing.
At the same time, Jesus was bringing to light the slave motifdaelosin
10:44) when he described His ministry as the giving of “his life as a raftsamany”
(10:45b), an obvious reference to the crdésindeed, the slave motif in 10:45b is
informed by Jesus’ actions later in the Garden of Gethsemane (Mark 14:3Z&2¢, in
a clear display of humanity, He asked the Father to “Remove the cup from nr&” (Ma
14:36b, ESV), signifying fear of His impending death upon the cross. Yet, in the next
sentence, Jesus exhibited His utter servitude and slave-like devotion to theGuitl of
when He proclaimed, “Yet not what | will, but what you will” (Mark 14:36¢c, ESV).
When this Gethsemane narrative is considered in the context of 10:45b, it isalear t
Jesus was presenting His life and ministry as an exemplar of whgtébearvant or
“slave to all” truly entails, namely, complete subjugation to the will and purpdsésd.
Moreover, through this articulation of his own ministry, Jesus was highlighting
once again the countercultural character and paradoxical nature of His brand of
leadership and faith praxis. Whereas the greatest among men in the seddlarevthe
first or most prominent, in Christ’s dispensation the first are the last and tlaeddke
first (Matt. 20:16). Stacy T. Rinehart has captured the essence of this pasiadée

writes, “He [Jesus] dramatically redefined the terms of greamespointed His

11 Narry F. Santos, "The Paradox of Authority and Servanthood in the Gospel of
Mark," Bibliotheca Sacrd 54 (October 1997): 458.

112 pid.
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disciples in another direction entirely. You can be leaders, He told them, but you must
take the route of sacrifice, suffering, and servica.”

In summary, then, servanthood in the New Testament is characterized by
Christian service that seeks to meet physical and spiritual needdigken®) while at
the same time doing so from a position of lowliness and subservienceddileg to
both God and man. It is typified by the humble and contrite service believarsooffe
God and, consequently, to their fellowman. Furthermore, servanthood is the modeling of
one’s life after that of Jesus Christ, who submitted His entire will to tithedfather’s
(cf. Mark 10:45, 14:36). Indeed, He submitted even unto death upon the cross. Atits
most fundamental level, therefore, servanthood is subjugating one’s volition to the
“moral demand” implied and personified in the life of ChtfétJust as Christ gave His
life as a ransom for many, so too is the believer called to give his life asabheeri
sacrifice unto God and man.

Of course, this section would be remiss if it did not mention something about
several other Greek words translated “servant” in the New Testament. Ahssegare
oikonomogcf. oiketes), which refers to one who performs the duties of a household
servant/slave and is oftentimes rendered “steward” in the New Test@ent.uke
12:42; 1 Cor. 4:1; Titus 1:7; 1 Pet. 4:1B)pzretes, which derives from one who served
aboard ship as a rower or ship’s slave (John 18:36; Acts 13:5; 1 Cote#tadligos

which denotes a “public servant” and, particularly, one who served in the officestf p

113 Stacy T. Rinehart)pside Down: The Paradox of Servant Leadership
(Colorado Springs, CO: NAVPRESS, 1998), 29.

114 Ssunderland, 271.
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(Rom. 15:16)*** andlatreus, which connotes service through worship and devotion to
God (Matt. 4:10; Phil. 3:3; Heb. 8:5, 9:14Y. In each case, these words allude to one
who sacrificially places the needs of others above his own and/or who sernfes’anot
will without considerable regard for personal preference. In most caseswtirelse
convey similar connotations of humble, self-effacing serviaiad®nosanddoulosand,
thus, add even greater credibility to the ideology of servanthood that pervadesithe N
Testament.

Fortunately, for those who serve God and man in this self-sacrificial, servic
oriented way, Christ has provided a promise of blessing. Of course, to serve merely out
of want for blessing could in itself be motivated by selfish desire; nonethitlisss
important to note God’s loyalty to those who become servants and “slaves to ak” (Ma
10:45). In John 13:16-17, Jesus declared, “Truly, truly, | say to you, a servant is not
greater than his master, nor is a messenger greater than the one who .séingdum
know these things, blessed are you if you do them” (ESV). The conditional phrase “if
you do them” (Gkean poéte autg in 13:17 is key because it identifies the preconditions
for blessing. That is, blessing is bestowed upon those who first do “these things,” an

obvious reference to the humble service of the Master in 13*1~1%s the Master had

115 Guy P. Duffield and Nathaniel M. Van Clea¥®undations of Pentecostal
Theology(Los Angeles, CA: L.I.F.E. Bible College, 1983), 450. kaourgos see also
Richards, “Servant,” 551-552. Fouperetes, see also H. G. LiddellHupéretes,” A
Lexicon: Abridged from Liddell and Scott's Greek-English Lex{€ak Harbor, WA:
Logos Research Systems, Inc., 1996).

118 Richards, "Servant," 552.

117 Colin G. KruseJohn The Tyndale New Testament Commentaries, ed. Leon
Morris (Grand Rapids, MI: Eerdmans, 2003), 285. John 13:1-16 contains the famous
narrative of Jesus washing the feet of His disciples.
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unpretentiously served His disciples in the menial task of foot washing, so too should
they be willing to serve others out of a contrite and self-effacing.5firAdmittedly,

the particular blessing(s) is(are) not identified in 13:17; however, the @birgt was

making is quite clear. Service to God and to others is an obligation placed upon all
believers. Just as the Master had demonstrated servanthood through His own actions, so
the believer is expected to emulate. However, for those who submit to God with a

servant’s heart, He has promised to lift them up and share with them Hig'glory.

Servanthood in the Old Testament

The Old Testament essentially offers only one word translated variously as
“servant” or “slave.*? This is the Hebrevieebed Though'ebedcertainly has many
nuanced connotations, its lexical root carries with it the idea of work or{&bor.the
most basic sense, then, the ancient Near Eastern servant or slave was @aioredddr
God and for his fellowman. His faith was one of action, not mere mental assent.
Consequently, the ideology of servanthood in the Old Testament would seem to dovetail
well with that presented in the New Testament. In fact, the functionalglaiaditween
servants/slaves in the Old and New Testaments are astounding. For iribaslave

(i.e.doulog of Mark 10:44 is quite similar to the slave (i:ehed encountered in

118 |pid.

19 David Young, "Is Servanthood Enougtethren Life and ThougH3, no. 1-
2 (1998): 35, 37.

120 Manser, “Servanthood, in society.”

121 Robert Lennox, "The Servant of Yahweh in the Old Testam&heblogy
Today15 (1958): 315.
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Genesis 20:14 and Exodus 21:21. That is to say, the slave in both instances was
considered to be the physical “property of his master,” thus possessing no imhkb i@t
his own'?? Likewise, the servant (i.aljakono$ of Mark 10:43b attends to the needs of
others in much the same fashion as his counterpartébeg in 1 Samuel 18:5 and 2
Kings 22:12'%® Again, just as the servant (i.keitourgo9 in Romans 15:16 serves the
community in a priestly rol&*so too does the servant (i.ebed in Joshua 9:23

perform public service in the Tempie. Although the list of examples could obviously
continue, these suffice to demonstrate the obvious comparability of traasweshl
servants/slaves.

Moreover, like their first-century brethren, Old Testament saints wereteghor
unto service to God and to their fellowman. In fact, the moniker “Servant of Yahweh” or
the appellations “my [i.e., God’s] servant” and “servant” are routinely applied totege
most celebrated of Old Testament figures. For instance, Moses, David, and Job ar
referred to as “my servant” six, twenty-one, and seven times, respetiful\gain,
Joshua, Abraham, David, and Moses, though venerated leaders of Israel, are all

nonetheless described by the title “Servant of Yahweh” (e.g., see Josh. 24:29, Gen. 26:24,

1221pid. This is not to imply that slaves did not have free will. It is only meant to

point out the fact that slaves had to subjugate themselves completely to their master
23 pid., 316.
124 puffield and Van Cleave, 450.
125 | ennox, 316.

126 3. Alec Motyer;The Prophecy of Isaiah: An Introduction and Commentary
(Downers Grove, IL: InterVarsity Press, 1993), 319.
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1 Kings 8:66, and Deut. 34:5, respectivéfy/).As in the New Testament, there is no
expectation that believers are in some wise exempted from the lifessgevanthood.
To the contrary, the Patriarchs were clearly envisaged as Godigoptiagents of
service.

Of course, one cannot discuss servanthood in the Old Testament without some
reference to the famous Servant Songs of Isaiah 38-55. Therein the Messimaitsfig
predicted as a servant of all through his suffering for the sins of mars(&213-15).

This metaphor of the “suffering servant” is made all-the-more poignant one

considers that Isaiah also presented the Messiah as the divine Kingtiohcaea

Sovereign of the universe only a few chapters earlier (Is. $¥*38uch a juxtaposition

of kingly and servile motifs once again demonstrates the paradoxical nature of biblica
service (see discussion on New Testament servanthood above). Though he is, in fact,
King, the Messiah nonetheless relates to mankind as a redemptive servamgsuffe
vicariously for the transgressions of man.This idea is unmistakably parallel to Mark
10:45 where Christ (the Messiah) stated that He came “to serve” andéthiglife as a
ransom for many.” Again, the equivalencies between the testaments could not be
sharper.

In short, then, the Old and New Testaments would seem to proffer the same

message, namely, that service is the unequivocal burden of the people of God. To be a

127\Woudstra, Marten HThe Book of JoshyZhe New International Commentary
on the Old Testament (Grand Rapids, MI: Eerdmans, 1981), 57.

128 Charles Caldwell RyrieBiblical Theology of the New TestaméBhicago, IL:
Moody, 1974), 52-53. See also Motyer, 37ff.

129 pid.
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believer in God means to serve Him and others selflessly and expectantly.isTiere

option in this regard. Even God Himself is presented as a servant of others. The onus on
man, therefore, is unambiguous. From Genesis to Revelation, there is aeeltgbl

levied upon the believer, no matter his station within the family of God. Genuinme fai

equates to humble service.

Examples of Servanthood in the Bible

Naturally, any study such as this would be deficient without a more dietaite
systematized inventory of the various examples of servanthood found throughout
Scripture. If servanthood is such a prevalent theme in the Bible—as proposaé-herei
then its ubiquity should be readily apparent. At risk of being rote, this sectiomumwiys
the many literal and metaphorical occurrences of servanthood language id tredOl
New Testaments® Admittedly, this is not an exhaustive review; nevertheless, it will

clearly demonstrate the service-orientation inherent in God’s Word.

Jesus Christ and the Gospels on Servanthood

A logical place to start in an endeavor such as this is in the Gospels where Jesus
speaks of His own servanthood and commissions a lifestyle of servanthood for His
followers. Again, though the below references are not exhaustive, they nevertheles
represent an adequate snapshot of the Gospels on the issue of Christian servese. Unle

otherwise indicated, the below references are the words of Jesus'&héilsto, brief

130 Manser, “Servanthood, in society.”

131 Appropriate Greek words will be translated throughout this section and
distinguished from the English translation through use of brackets.
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exposition will be provided when necessary for greater contextual illuminatibe of t
passage and/or when interpretation of the passage psimat facie

“It shall not be so among you. But whoever would be great among you must be

your servantdiakono$, and whoever would be first among you must be your

slave foulog, even as the Son of Man came not to be semiat¢nethendibut
to serve fliakonesdi, and to give flounaj his life as a ransom for many” (Matt.

20:26-28, ESV).

The interplay betweediakonosand its derivativesd{akonethenaand
diakonesgi anddoulosand its etymological cousinlduna) is quite obvious in this
passage. What may be less evident to the untrained reader, however, ansitresall
being made in 20:28 to the suffering servant in Isaiah 53:3%-42d to the “kinsman-
redeemer” of the Book of Ruffi* Nevertheless, scholars have recognized these
connections and written on them quite extensively. The ideology of selflesseservi
infuses this passage and leaves little doubt as to the believer's commission unto
servanthood.

“The greatest among you shall be your servdiakkpno$’ (Matt. 23:11, ESV).

“And he sat down and called the twelve. And he said to them, ‘If anyone would
be first, he must be last of all and servatdkono$ of all’” (Mark 9:35, ESV).

“But it shall not be so among you. But whoever would be great among you must
be your servanidiakono$, and whoever would be first among you must be slave
[doulog of all. For even the Son of Man came not to be seriadtdnethendi

but to servediakonesdi and to give flounaj his life as a ransom for many”

(Mark 10:43-45, ESV§*

132D, A. CarsonMatthew The Expositor’s Bible Commentary, ed. Frank E.
Gaebelein (Grand Rapids, MI: Zondervan, 1984), 434.

133 James Montgomery Boic&he Gospel of MatthewThe Triumph of the King
(Matthew 18-28)YGrand Rapids, MI: Baker, 2001), 428-429.

134 See discussion on Matt. 20:26-28 above.
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“But not so with you. Rather, let the greatest among you become as the youngest,
and the leader as one who sendiaoron]. For who is the greater, one who
reclines at table or one who servdmkoron]? Is it not the one who reclines at
table? But | am among you as the one who sediakdron]” (Luke 22:26-27,
ESV).
“When he had washed their feet and put on his outer garments and resumed his
place, he said to them, ‘Do you understand what | have done to you? You call me
Teacher and Lord, and you are right, for so | am. If | then, your Lord and
Teacher, have washed your feet, you also ought to wash one another’s fdet. For
have given you an example, that you also should do just as | have done to you.
Truly, truly, | say to you, a servardqulog is not greater than his master, nor a
messenger greater than the one who sent him” (John 13:12-16, ESV).
The implications of John 13:12-16 are certainly many; however, two messages ar
central in regard to the present thesis. In the first place, the objext [Eevided by
Jesus’ washing of the feet of His disciples stands as an exemplar ofaDisestiice.
One cannot ignore the humility and selflessness intrinsic in Jesus’ actionalllioe ¢
believers to be likewise willing to aid their fellowman in acts of menial leeratise self-
sacrificing service is patefit> As Merrill Tenney aptly opines, “Jesus portrayed for them
the true nature of Christian living: serving one anotf&r.”
Secondly, it is clearly implied in this passage that the relationship betaed
and the believer is informed via a master-slave dynamic. Similar to Mea4K and
Matthew 20:27 above, the Gred&ulosis not employed randomly in John 13:16. The

message of deferent, self-effacing, selfless, slavish service to God ishteutlyp

intentional™®’ Indeed, Jesus’ many parabolic references to the believer's mieilas

135 Kruse, 285.

136 Merrill C. Tenney;The Gospel of JohiThe Expositor’'s Bible Commentary,
ed. Frank E. Gaebelein (Grand Rapids, MI: Zondervan, 1981), 138.

137 MacArthur, Slave 204.
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elsewhere in the Gospels affirm this central message of 13:12-16 (Ma{t22215-46;
25:19-30; Luke 12:37, 43, 45-47; 14:22-23; John 15:20; et. al). In each case, it is the
believer who decidedly kneels at the feet of a holy God and who is to give himself
wholeheartedly unto service to the Almighty.

In the end, one cannot ignore the servant/slave motifs in the Gospels. Christ’s call
on the life of the believer sounds like a clarion. Faith in Christ is not marked by
accolades or special privilege. To the contrary, giving oneself over to Chriit anta
subjugation of human will and preference. God’s purposes and will become the

believer’s purposes and will, and the result is a life of sacrifice and servic

Paul on Christian Servanthood

Indeed, any discussion of biblical doctrine in the New Testament necesaitate
examination of the Pauline corpus. When this is concluded, similar results as above are
discovered. Paul, like Christ, exhorted his readers unto self-sacrificialfi@ris
servanthood. Below is a non-exhaustive, appropriately annotated listing of gassage
Paul’s writings that speak to the issue at hand.

“We who are strong have an obligation to bear with the failings of the weak, and

not to please ourselves. Let each of us please his neighbor for his good, to build

him up. For Christ did not please himself, but as it is written, ‘The reproaches of
those who reproached you fell on me” (Rom. 15:1-3, ESV).

In this passage, no Greek words translated “servant” or “slave” areditil

Nevertheless, the message of servanthood clearly undergirds this admonitioh. Chris

selflessly placed the needs and desires of others above his own by takipgdhelhres
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(i.e., insults) of man upon His shoulders (Rom 15*3)Likewise, Christians are called
to think of others first and themselves only secondarily.
“But on some points | have written to you very boldly by way of reminder,
because of the grace given me by God to be a minisiteryrgon] of Christ Jesus
to the Gentiles in the priestly service of the gospel of God, so that the offering of
the Gentiles may be acceptable, sanctified by the Holy Spirit” (Romans-16,15
ESV).
Althoughleitourgonis translated “minister” in this passage and earlier in Romans
13:6, it must be noted that in first-century Greek parlance |éitmirge> word group
speaks of community servic&® In this sense, then, the “minister” in 15:16 is a servant
of the people. This, of course, is borne out clearly in the context of the passage, as the

“minister” in question is said to be in “priestly service of the gospel of God.”

“For though I am free from all, | have made myself a senamtjton edoakd
to all, that I might win more of them” (1 Cor. 9:19, ESV).

Two extremely important points must be illuminated in this verse. First, the
Greekemauton edodbais literally translated “I enslave myself,” thus bringing to bear
the slave motif in Paul’s writings (see discussions ab%e$econdly, the parallelism
between the Greek phragantn pasin emauton edaida (trans. “| have made myself a
servant of all”) and the similar phragantn doulos(trans. “slave to all’) in Mark 10:44

is striking™*! Indeed, it would seem that Paul was declaring to the Corinthians his

138 £ F. BruceRomansThe Tyndale New Testament Commentaries, ed. Leon
Morris (Grand Rapids, MI: Eerdmans, 1985), 240-241.

139 Richards, “Servant,” 552.

140 30hn F. MacArthurl Corinthians The MacArthur New Testament
Commentary (Chicago, IL: Moody, 1984), 211-212.

141 pid., 212.
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fulfillment of Christ’'s exhortation in Mark 10:44. In the same way as Christ, tlaeh, P
was no doubt encouraging readers to follow his example.

“Let no one seek his own good, but the good of his neighbor” (1 Cor. 10:24,
ESV)142

“For what we proclaim is not ourselves, but Jesus Christ as Lord, with ourselves
as your servantgipuloug for Jesus’ sake” (2 Cor. 4:5, ESV).

“For you were called to freedom, brothers. Only do not use your freedom as an
opportunity for the flesh, but through love serdeyleuet¢ one another. For the
whole law is fulfilled in one word: ‘You shall love your neighbor as yourself”
(Gal. 5:13-14, ESV).
Like 1 Corinthians 9:19 above, 2 Corinthians 4:5 and Galatians 5:13-14 harken to
the slave motif with their usagesddulousanddouleueterespectively. What is more,
they both speak poignantly of self-sacrificial service to others, GalatikB®%en going
so far as to use the imperative fodwuleuete Furthermore, Galatians 5:14 isolates and
repeats Christ’'s words in Matthew 22:39 (cf. Lev. 19:18). Thus, there is no doubting
Paul's message. To follow Christ means being willing to subsume selfisb dedi
personal want below the needs of one’s fellowman.
“Do nothing from rivalry or conceit, but in humility count others more significant
than yourselves. Let each of you look not only to his own interests, but also to the
interests of others. Have this mind among yourselves, which is yours in Christ
Jesus, who, though he was in the form of God, did not count equality with God a
thing to be grasped, but made himself nothing, taking the form of a servant
[doulog, being born in the likeness of men. And being found in human form, he
humbled himself by becoming obedient to the point of death, even death on a
cross” (Phil. 2:3-8, ESV).
This famous passage veritably defines what it means tabelas(i.e.,

slave/servant). Paul characterized Christ’s slave-like servantlsquulanthropic self-

142 See the exposition on Rom. 15:1-3 above.
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effacement (2:7, Glekemser) and humility (2:8etapeiser) before God and mait®
Thus, in 2:3, Paul’s exhortation to be humble and to count others greater than oneself is
carried along and given legitimacy by the example of Christ Himself.aduShrist
suffered for others—even unto death—so, too, should Christians suffer for and serve their
fellowman**

“I thank God whom | servddtreus], as did my ancestors, with a clear

conscience, as | remember you constantly in my prayers night and dayi.(2 Ti

1:3, ESV).

Interestingly, the literal translation laftreus is “I worship.™** Nevertheless, the
ESV, NIV, and many other English translations render the verb “I sereatube the
latreus word group specifically speaks to religious service or, more preciselyt direc
ministerial service to Gotf® It is used in other places in the Pauline epistles such as
Romans 1:9, 25 and Philippians 3:3 where it is variously translated as derivatives of

“worship” and “serve.” In all cases, it suggests complete and wholeheantex: $e

God—a worshipful attitude that expresses itself both in internal devotion and éxterna

143 Melick, 103; Erickson, 751. Melick does not make this exact point; however,
his exposition of 2:7 encouraged this interpretation.

144 This idea of Christ humbling Himself and making Himself nothing is spoken
of in terms of the Kenosis or Kenotic Theory. Kenotic Theory states that Ghpsed
Himself of His divine attributes in order that He might take on human flesh, ,safigr
die for the sins of man. In other words, Christ made Himself to be a servant that He
might bear the burden of man's transgressions. Nevertheless, discussionesfdbis i§
beyond the scope of the present thesis. For more information on this importanepic, s
Melick, 101-107; Erickson, 751.

145 Richards, "Servant," 552.

148 |pid.
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action™®’ That is to say, it speaks not only to the servant’s praxis, but also to his heart
attitude.

Of course, there are many other instances of commended servanthood in Paul’s
writings. These few examples, however, demonstrate the importance of Iseodkint
his theological grid. To be sure, Paul utilizes the slave motifdoalp9 quite readily
throughout his epistles (even more than Christ did in the Gospels) to speak of the
believer’s relationship to both God and man. Consequently, it is safe to say that Paul’
ideal servant was more than a willing participant in faith; he was one obligedGod's
will. He was pressed into service for his Lord, as it were. At the sameatsnfaul’s
usage of théatreuo word group suggests (see above), this ideal servant was also one who
gloried in his service and performed it sacrificially unto God. He was g slave
nevertheless, he rejoiced in his slavery and submitted his life willinglytbdnd and

Savior. Believers today are called to the same manner of service.

Non-Pauline Writings on Christian Servanthood

There is little doubt that the Gospel writers and Paul addressed the issue of
Christian servanthood more than any other authors in the New Testament. However, to
say these latter biblical writers embraced the topic less frequenttywise renders their
offerings insignificant. Consequently, the present section will bréedpfore instances in

the non-Pauline epistles and writings where the matter of Christian sevedns

147 C. E. B. CranfieldThe Epistle to the RomariEhe International Critical
Commentary, eds. J. A. Emerton and C. E. B. Cranfield (Edinburgh, Scottland: T& T
Clark, 1982), 124.
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discussed. As before, biblical verses/passages will be listed below and codchopante
as necessary.

“l coveted no one’s silver or gold or apparel. You yourselves know that these

hands ministerechuperetesar] to my necessities and to those who were with me.

In all things | have shown you that by working hard in this way we must help the

weak and remember the words of the Lord Jesus, how he himself said, ‘It is more

blessed to give than to receive™ (Acts 20:33-35, ESV).

This passage, of course, records Paul's famous defense before the Ephasian elde
on his third missionary journéy® Paul strategically chosripzretésanto describe the
hardworking service he performed for himself, for those who accompanied hira on hi
journeys, and for the weak (i.e., the needy he encountered while travéisgpted
earlier,huperetesan(cf. huperetes) was often used in first-century Greek writings to refer
to shipboard service, specifically service as a ship’s roftermost unpleasant and
laborious duty. Consequently, Paul's polemic is sharp. Although many were accusing
him of other-than-selfless ministry service, Paul stood to proclaim the paselitl
sacrificial and toilsome service he had endured in the name of Chride afstervice
concerned more with giving to others than receiving from them.

“How much more will the blood of Christ, who through the eternal Spirit offered

himself without blemish to God, purify our conscience from dead works to serve

[latreuein the living God” (Heb. 9:14, ESV).

The context of this verse is naturally quite important to its interpretatrothisl
particular section of Hebrews (9:11-14), the writer is speaking of the foegseof sins

through the blood of Christ. His point in 9:14, then, is quite simple: because Christians

have been purified from sin through the atonement, they are freed from their coascie

18 Charles Caldwell RyrieThe Acts of the Apostl¢€hicago, IL: Moody, 1961),
105-106.

149 Liddell, “Huperetes.”
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and mobilized for service and genuine worship of &8dAs noted earlier in the

discussion of servanthood in the Pauline writings, the use tdttieeo word group in

this verse connotes wholehearted devotion to God and to the outworking of His will.
Arthur W. Pink has appropriately observed, “To serve the living God,” [meansuve] ser

not simply in outward form but in sincerity and in truth. . . . Christians have both the right
and the liberty to ‘serve God*® It is for the Christian to embrace this manner of
optimistic service and allow it to inculcate his life.

“As each has received a gift, use it to sediafonountelsone another, as good
stewards of God'’s varied grace” (1 Pet. 4:10, ESV).

The use otliakonounte®bviously speaks of service to others, as the internal
context of the verse clearly substantiates. The difficulty in this verse sdsou
identification of the “gift” to be used in this service. Many conservative scholar
interpret this to be the particular spiritual gift bestowed upon every belveteshing
out the nuances of this interpretation, however, is beyond the scope of the present thes

“Jude, a servantpulog of Jesus Christ and brother of James, to those who are
called, beloved in God the Father and kept for Jesus Christ” (Jude 1, ESV).

“The revelation of Jesus Chris, which God gave him to show to his servants
[douloid the things that must soon take palace. He made it known by sending his
angel to his servantpuls] John” (Rev. 1:1, ESV).

150 3ohn F. MacArthuHebrews The MacArthur New Testament Commentary
(Chicago, IL: Moody, 1983), 230.

151 Arthur W. Pink,An Exposition of Hebrew@&rand Rapids, MI: Baker, 2004),
493.

152 Alan M. StibbsThe First Epistle General of PeteFhe Tyndale New
Testament Commentaries, ed. R. V. G. Tasker (Grand Rapids, MIl: Eerdmans, 1979),
155-156.
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The employment afloulosand its derivatives in Jude 1 and Revelation 1:1 is
poignant. Both verses demonstrate how early Christians viewed themselvas o lig
Christ’'s ministry and teachings. Thus, Jude and John’s self-proclamationssetject
lessons for all Christians.

“The nations raged, but your wrath came, and the time for the dead to be judged,

and for rewarding your servantduloig, the prophets and saints, and those who

fear your name, both small and great” (Rev. 11:18, ESV).

This verse is important because it essentially defioefois(i.e., servants/slaves)
for the New Testament reader. Some manner of equivalency is clearly impbad am
servantsdouloig, prophets (i.e., Old Testament prophets), saints, those who fear God,
and the “small and great:> Thus, one might logically conclude that to be a follower of
God—whether pre- or posfaino domin—is to be a servant of God as well. There are
some scholars, however, who believe the equivalency in 11:18 is only between servants
and prophets, thus excluding the others listed abv&his interpretation, however,
seems to ignore 19:5, wherein servants are explicitly paralleledheile tvho fear God
and with the “small and great” as well as 2:20, 7:3, 19:2, and 22:3, wherein all believers
are described as “servants>

Obviously, the above listing is but a small rendering of the many non-Pauline

exposés on Christian servanthood. Nevertheless, these examples act asa aagst

153 G. K. BealeThe Book of RevelatipiThe New International Greek Testament
Commentary, eds. |. Howard Marshall and Donald A. Hagner (Grand Rapids, MI:
Eerdmans, 1999), 616-617.

154 principal among these in conservative circles is Robert L. Thomas. Seé Rober
L. ThomasRevelation 8-22: An Exegetical Comment@@hicago, IL: Moody, 1995),
111-113.

155 Beale, 617.
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thus, demonstrate the ubiquity of servanthood throughout the New Testament. From the
Gospels to the Pauline corpus through the non-Pauline epistles and into the Book of
Revelation, there is a strident theme of Christian servanthood. Its presencebeannot
denied or ignored. To the early Christian writers, there was a distincttatxpecinto

servanthood for those who proclaimed their love for God.

Old Testament Antecedents of New Testament Servanthood

Lest one forget that servanthood is not exclusively a New Testament thelologica
doctrine, it is only fitting to offer some appropriate Old Testament exesil
However, since Old Testament servanthood is somewhat less complicated than New
Testament servanthood due to its relative grammatico-lexical sitypifiee earlier
discussion orebed, the necessity for lengthy commentary is reduced. Furthermore,
since only the Hebrew wordbedand its cognates are under consideration, instances of
their occurrence within the texts below will be identified simply viadgali

“The two angles came to Sodom in the evening, and Lot was sitting in the gate of

Sodom. When Lot saw them, he rose to meet them and bowed himself with his

face to the earth and said, ‘My lords, please turn aside tosgouant’shouse and

spend the night and wash your fee. Then you may rise up early and go on your

way” (Gen. 19:1-2a, ESV).

“And Jacob sent messengers before him to Esau his brother in the land of Seir, the

country of Edom, instructing them, ‘Thus you shall say to my lord Esau: Thus

says youservantJacob, ‘| have sojourned with Laban and stayed until now”

(Gen. 32:3-4, ESV).

“After the death of Moses theervantof the Lord, the Lord said to Joshua the son
of Nun, Moses’ assistant, ‘Moses rsgrvantis dead” (Josh. 1:1-2a, ESV).

156 Examples already discussed in the section entitled, "Servanthood in the Old
Testament" are excluded from this listing in most cases.
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“After these things Joshua the son of Nun,déesantof the Lord, died, being
110 years old” (Josh. 24:29, ESV).

“Blessed be the Lord who has given rest to his people Israel, accordithghiat a
he promised. Not one word has failed of all his good promise, which he spoke by
Moses hiservant’ (1 Kings 8:56, ESV).

Much like Jude 1 and Revelation 1:1 above, these passages collectively
demonstrate the self-awareness of the Old Testament “saints.” Theyeterrogant or
haughty followers of God. To the contrary, they considered themselves servaots of G
(e.g., Josh. 1:1-2a, 24:29; 1 Kings 8:56) and of others (e.g., Gen. 19:1-2a, 32:3-4). Theirs
was a spirit of humility, meekness, and self-effacement—the selfsarigeguzbserved
in most New Testament believers. Thus, this concept of giving oneself dyeabpftiie
service of God was nothing new to the first-century Judeo-Christian worldct]nt faad
been a trait of believers since the dawn of revelation.

“Behold myservant whom | uphold, my chosen, in whom my soul delights; |
have put my Spirit upon him; he will bring forth justice to the nations” (Is. 42:1,
ESV).

“And now the Lord says, he who formed me from the womb to bsem&nt to

ring Jacob back to him; and that Israel might be gathered to him—for | am
honored in the eyes of the Lord, and my God has become my strength—he says:
‘It is too light a thing that you should be regrvantto raise up the tribes of Jacob

and to bring back the preserved of Israel; | will make you as a light for the

nations, that my salvation may reach to the end of the earth.” Thus says the Lord,
the Redeemer of Israel and his Holy One, to one deeply despised, abhorred by the
nation, theservantof rulers: ‘Kings shall see and arise; princes, and they shall
prostrate themselves; because of the Lord, who is faithful, the Holy Oneedf Isra
who has chosen you™ (Is. 49-5-7, ESV).

“Who among you fears the Lord and obeys the voice addmgan®? Let him who
walks in darkness and has no light trust in the name of the Lord and rely on his
God” (Is. 50:10, ESV).

“Behold, myservantshall act wisely; he shall be high and lifted up, and shall be
exalted. . . . He was despised and rejected by men; a man of sorrows, and
acquainted with grief; and as one from whom men hide their faces he was
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despised, and we esteemed him not. . . . but he was wounded for our

transgressions; he was crushed for our iniquities; upon him was the chastisement

that brought us peace, and with his stripes we are healed” (Is. 52:13; 53:3, 5,

ESV).

“Out of the anguish of his soul he shall see and be satisfied; by his knowledge

shall the righteous one, nggrvant make many to be accounted righteous, and he

shall bear their iniquities” (Is. 53:11, ESV)

These excerpts, of course, come from the famous Servant Songs of Isaiah 38-55.
Herein, the Messiah, who had previously been described as a mighty, conquering King
(see Is. 1-37), is likened to a “suffering servant” who must endure certamideater
to atone for the transgressions and iniquities of His people (e.g., 52:13, 53:3, 5). As
noted earlier, the countercultural tenor of this ideology is undeniable. In the secular
world of the day—as today—the idea of genuine, self-sacrificial servanthood in the
context of power, prestige, and prominence was unconscionable. In the mind of God,
however, it is crucial, even being modeled by Him in the ministry and death obhlis S
Jesus Christ. The foundational concepts of Mark 10:43-45; Matt. 20:26-28, 23:11; Luke
22:26-27; John 13:12-16; and others were nothing novel in the first century. In truth,
they had been important facets of Judiasm for hundreds of years.

Distinguished twentieth-century theologian J. . Packer once wrotejriSor
shock, or a lobotomy, can alter the character of a person, but nothing can alter the
character of God. . . . His aims and principles of action remain consistent; he does not at
any time act out of character’® Packer’s assertion could not ring truer in the case of

servanthood in the Bible. Although God refined this doctrine through Christ, Paul, and

others in the New Testament, His immutability of character and “prinagblastion”

1573, 1. Packerknowing God(Downers Grove, IL: InterVarsity Press, 1993), 77,
79.
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demand antecedency in the Old Testament. Just asdatoevangeliunof Genesis 3:15
harkens forward to the atonement and resurrection in Matthew Z?-@gust as

Isaiah’s use oAlmahandimmanuelin Isaiah 7:14 becomes the foundation stone for
Matthew 1:23'>° so, too, are the seeds of servanthood sewn within the pages of the Old
Testament in anticipation of greater illumination during and after the inearnakhe

God of the New Testament is the same God of the Old Testament; thus, His ideal of

servanthood necessarily spans the whole of revelation.

Servanthood as a Principal Focus of Faith Practice

Few doctrines are as clearly articulated from Genesis to Revelatisrhae
doctrine of servanthood. From its foundations in love (Matt. 22:37-40) to its exhortation
in the teachings of Christ, Paul, John, Isaiah, Moses, and others, servanthood is a
veritable staple of biblical revelation. In terms of practical theology, tivere is no
denying the central role servanthood necessarily plays in the lives of Gogle.p#
one is to follow Christ and seek the will of God, then he must first love God and others
actively through service to the same. There is no justifiable sidestepphig ofdst
basic principle of Christian praxis. James, arguably the most notable Neamn€as
author on the subject of practical faith, certainly had the notion of servanthood on his

mind when he penned his famous words in James 2:18-20. Indeed, supposed faith in the

158 j3ohn J. DavisParadise to Prison: Studies in Genealem, WI: Sheffield,
1975), 93.

159 Edward E. Hindsorlsaiah's ImmanuelPhillipsburg, NJ: Presbyterian and
Reformed Publishing, 1979), 25-63.
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absence of obsequious “acts of mercy and compassion” is tantamount to no faitff at all.
Christians are created to be servants and “slaves to all” (Mark 10:44).etothes

concept is to rebuff one’s spiritual heritage.

Conclusion — Servanthood vs. Presence

The ministry of presence has unquestionably guided the military chaplaincy
throughout U.S. history. Nevertheless, the forgoing sections and sub-sections of this
chapter ineludibly bring this practical ministry principle into question. Omtieehand,
biblical support for presence ministry is dubious at best. Although Christ’s holistic
presence with his disciples in Luke 24:13-15 has been used as an object lesson in
presence ministry by som& and even supposing Johimsuteroleap was in response to
the physical presence of Christ in the womb of M&fyhere is little direct support for
the practical theology of ministerial presence. The philosophical and tbabbetses for
this paradigm admittedly smack of soundness and commonsensicality. Nesgsrthele
there is virtual silence on the matter within the pages of Scripture.

On the other hand, there is unequivocal support for the doctrine of servanthood
within both the Old and New Testaments. The believer cannot read and interpret
passages such as Mark 10:43-45 (cf. Matt. 20:26-28), Philippians 2:3-8, Jude 1,
Revelation 1:1, Joshua 24:29, and Isaiah 52-53 without recognizing his veritablekpirit

vassalage to both God and others. There is a call on the lives of God’s peopleghat goe

%0 Dbavid P. NystromJames The NIV Application Commentary, ed. Terry Muck
(Grand Rapids, MI: Zondervan, 1997), 150.

181 Bohlman, 39-41.

162 peyton, 10.
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far beyond the mere notion of presence. They are to be a people of action—doers of the
Word, not simply hearers (see James 1:22).

Christ beseeches His followers in the Sermon on the Mount to move past the
conventional definitions of faith and to seek greater fulfilment in Hinkewise today,
it is insufficient for the Christian leader to practice fidelity to stegus quaor to limit his
ministry to normative paradigms of practical theology. Unfortunately, botH voca
proponents and tacit adherents of the presence-ministry model have done just this.
Although it is a seemingly sound and utilitarian ministry philosophy, its acteptay
many—if not most—chaplains is a matter of simple convention. Presence yraistr
become so institutionalized within the military chaplaincy that it is |srgetepted
without rebuke. This is an unfortunate reality that plainly necessitatédgcegion.

It is one thing to call attention to a problem; however, it is quite another to offer
viable alternatives and/or solutions. The remainder of this thesis, therefbexplore
one option for dealing with the aforementioned weaknesses in presence ministry. Known
herein as theninistry of servicethis new ministerial paradigm purposes to offer greater
scriptural foundation for the practice of military chaplaincy—a foundatidréisés upon

the well-defined doctrine of servanthood discerned throughout the Bible.



CHAPTER 4

THE MINISTRY OF SERVICE: AN ALTERNATIVE TO PRESENCE MINISY

Introduction

In general, the ministry of service is characterized by three iggatit features.
First, it recognizes the practical necessity for a ministrydignato guide military
chaplains. Simply discarding the ministry of presence would do nothing to help further
the cause of the chaplaincy or the chaplains who serve in the militaistiyni To the
contrary, such action would likely leave a practical theological void, onghwinuld
invariably be filled by something even more philosophically based anddessdental
with Scripture. Secondly, the ministry of service largely solves the prhateaknesses
inherent in presence ministry. Indeed, these solutions and the overall strerigéhs of
paradigm will be summarized at the conclusion of this chapter. Finally, and mos
importantly, it acknowledges the centrality of servanthood within the whole ofdliblic
revelation and, therefore, endeavors to afford this doctrine its rightful place of
prominence. In this way, the ministry of service remedies an obvious theologieal fl
intrinsic to presence ministry.

At the same time, service ministfydoes not abandon the central elements of

presence ministry. More accurately, it seeks to maintain the elements of hope,

%3 The terms "service ministry" and "ministry of service" are synausn
throughout this thesis.

72
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sanctification, and, of course, sen that undergird theninistry of presenc (see Chapter
2) as well agjive some place to the not of presence itself. THendamentadifference
between the ministry of service and ministry of presences that the former bedns

from a foundation of sganthoo(, whereas the latter rests upon the physical,tsply

and enotional presence of the chapl. In the former, hope, sanctification, and pres¢
flow out of service; in the latter, hope, sancttfion, and service flow out of prese

(see Figure 1 below)As is readily apparent, then, service ministgtains all of the
same elements as presence ministry. variance lies in theelative prominenc of each
as well as their order of concept. The present chapter purposes to describ

ministry of service based upon these elements andoenitantly demonstrate why tt

model is superior to that of the mitry of presence.

Ministy of Presence

Foundation:
Physical/Emotional/Spiritual
Presence

Ministry of Service

Foundation:
Service/Servanthood

4 Y ( )
— Hope — Hope
\ S \ .
( ) q )
— Sanctification — Sanctification
\ J \ y
( ) ( )
—  Presence — Service
L J \ J

Figure 1. The Mirstry of Service vs. the
Ministry of Presence.
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One essentidndexemplary aspect of service minisisypresentl worth
mentioning. Unlike its presenc-ministry counterpart, the ministry of service pcse=
an overt declaration of its Gr-Commission goal (see Figure 2 below). Within
serviceministry paradigm, service is ntouted as means to its own end; rather, it is
astarting point for God’s ultimate mission of makidigciples. Thiexplicit focus on th
evangelistic mandate is a central feature of thagty of service ar, thus will be

discussed in greater detail later in this che.

— Hope

— Sanctification

— Presence

Figure 2: The Mirstry of Service and the
Great Commissic

Statement of Limitation and Refinement of Purpos

It must be admitted at the outset of this chajtatthe elements of hope a
sanctification have not been systematically stuehéhdin this thesis.Only pre:ence and
service/servanthood have been examined in deAs such, it would be a stretch
reason to dismiss out-tfand alternative reformulations of the ministrypoésenc into

theministry of hoper theministry of sanctification These are ceiitdy possibilities.
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However, as established in the previous chapter, there is an undeniable focuslitethe Bi
upon Christian service in the practice of faith. To be Christian assumes\dditdst
servanthood. Consequently, any ministerial paradigm that does not assigrygama
servanthood should be suspect.

Moreover, from the discussion of presence ministry in Chapter 2, it is easily
recognized that hope and sanctification are both products of the action or aftivity
“being present.” Service, on the other hand, is conceptualized as an action in its own
right. In other words, although service is founded upon the primary action of “being
present” in a presence-ministry model, it nonetheless takes on a life whitshereby
expanding and further catalyzing presence. Hope and sanctificatioa®xestitable
ends in themselves; service is the means to a greater end. Consequently, iearould s
inappropriate to found a ministry upon any one of two seemingly contingent elements
(i.e., hope or sanctification) when the largely autonomous, multi-dimensionarelem
service is extant.

Still, the present thesis is not intended to debunk the ministry-of-hope or the
ministry-of-sanctification options. Rather, the purpose herein is simplyaomit
defensible alternative to the traditional presence-ministry model. In sg, dioéen
ministry of service is proposed. The following sections seek to establifiartin@wvork

of this alternative paradigm for the military chaplaincy.

Service as Mediator of Divine Hope

The endowment of hope is certainly one of God’s main objectives for mankind

and, specifically, for His people. The New Testament alone referencelethefihope
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some 85 time&®* In each case, “hope . . . fills us with eager expectation. . . . ‘hope’ is
always the expectation of something godd.”Yet, even though it is largely emotive in
nature, hope is nonetheless firmly based upon the objective character of God and the
ministry, death, and resurrection of Jesus Christ. That is to say, hope isrequehyg
God’s people precisely because it has substantial basis in history and befoauses
attention on the Almighty*® Hope is not something the individual conjures on his own;
rather, it is a conscious or semi-conscious response to objective truths and ézdhe gr
mercy, and love of God. The writer of Hebrews made this point unequivocally. He
exhorted, “Let us hold fast the confession of our hope without wavering, for he who
promised is faithful” (Heb. 10:23, ESV).

Unlike presence ministry, the ministry of service capitalizes on this idea of
divinely-inspired hope as the sole source of man’s blessings of peace andnoaniinde
the future. Hope is not something contingent upon the presence of the chaplain or
minister. To the contrary, it is the result of God’s activity alone. Servioeisly the
medium through which the love of God and the truths of God’'s Word are brought to bear
on the individual’s life. The ministry of service does not unduly esteem itsesf et
in the impartation of hope; rather, it places God squarely at the center ohib&ymi
endeavor and rightly acknowledges Him as the ultimate source of man’s “greater

expectations” (see Figure 3 below).

184 Richards, "Hope," 344. “Hope” in the New Testament is translated from the
Greek word=lpiz (verb) ancelpis (noun). Again, see Richards, “Hope,” 344.

165 |pid., 343-344.

166 |pid., 343.
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Sanctification

=  Presence

Figure 3: God as the Source of Hope.

Service as Mediator of Divine Sanctificatio

Whereas the ministry of presence profisanctifyng influence based on tl
holistic presence of the chaple*®’ service ministry places emphasis onchaplain’s
activity or work (i.e. his service)as the vehicle of divine sanctification. In otlerds
God's presence is made known to warrior or supplicant, not via the mere presenc
the chaplain but, rather, as a result ofexplicit demonstration of God’s love, grace, ¢
mercy through the medium of s-sacrificial servicgsee Figure 4 belo\.. Through
service the chaplain focuses ation on the #ributes of God, not on his ovspiritual
attributes or, worse yet, upon favorable persopalitphysiological traits. Like Chris

the chaplain makes himself of no reputation in ptddecome a servant and “slave

all” (Phil. 2:7; Mark10:44).

157 Reall that "presence as sdification" was defined in Chapter 2 as
physical, emotional, and spiritupresence of God mediated thghuthe presence of tl
chaplain. That is to say, the soldier is "sanctified" assuleofthe actual presence
God being broughb bear on his life circumstance(s) through thesg@nee of th
chaplain.
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Sanctification

— Presence

Figure 4: God as the Source of Sanctifice

This accenbn servic vice presence is obviougtyeferable in the ministr
endeavor primarily because it takes the provetb@btlight” off of the minister an:
places it rightly upon Go In addition,however, such emphasis is superior on accou
its appeal to active faithJames famously opined, “Show me your faith aparnfyour
works, and | will show you my faith by my worl (James 2:18). In this celebrai
verse, James highlightise fact that true faith is active, working fa'®® It is not passive
oridle. To the contrary, genuine faith is markedeyergy, vigor, and laboi

James B. Adamson has offered an apropos interjoretat2:18. He decodes tl
verse thusly: “Yoiclaim to have faith: | have works. | can prove faigh by my works.
But | defy you to prove to me the existence of yiaith without works: For, of cours

you cannot do it**° Faith and works are two complemen attributes of an Christ

168 Nystrom, 152.

169 James B. Adams, The Epistle of JameZhe New International Commentz
on the New Testament, eds. Ned B. Stonel, F. F. Bruce, and Gordon D. F(Grand
Rapids, MI: Eerdmand.976), 12.
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follower.*® To possess the former obliges the latter. One advantage of the service-
ministry paradigm is that it implicitly supports this central theolalgienet of Christian
faith. In terms of the sanctifying influence of chaplain ministry, sygieal to active
faith decreases the chances of egocentricity on the part of the practitidnéiies,

increases his likelihood of applying the principles of biblical servanthood.

Service as Presence

In the presence-ministry model, presence results in service; in theesemiistry
paradigm, service precipitates presence. The logic behind the latter isiouate. As
the chaplain becomes a servant to his people, his ministry takes on an incarnational
character that could never be acquired through conventional presence alons.t@ hat i
say, as the chaplain demonstrates the love of God through acts and attitudes of
servanthood, his ministerial authority among the troops assumes a geahtg and,
consequently, the effectiveness of his ministry increases (see Figum).bas used
herein, “ministerial authority” does not refer to some manner of eastesil jurisdiction
or leadership influence; rather, it speaks to the chaplain’s standing asbenudriine
larger team and as a person of credibility and trust. In short, “ministetineray” is an
informal, qualitative measure of the chaplain’s reputation among unit personnel and
peers. Naturally, it is the goal of any well-meaning, evangelical aimajol be a viable

and respected member of the team—i.e., a person of good reputation whose Gospel

170 Douglas J. MoaJames The Tyndale New Testament Commentaries, ed. Leon
Morris (Grand Rapids, MI: Eerdmans, 2002), 106.
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ministry thrives as a result of overall corporateeptance and mutt esteem amon

team membersService ministry certainly has the potentiai chaplains in reachir

this goal*’*

I
[ Ministry of Service |
I

[ation: |

Sanctification

~—

Presence N — ) —
e e T e
S

Figure 5: Ministelal Authority as the Source
of Presenc

It must be noted, however, that acquiring minisieaiuthority is an extreme
slippery slope. Chaplains must always maintaiflamge against the dangers of pr
and spiritual arrogance in the performance eir service. That is to say, t
achievement of ministerial authority harbors theeahaplai-centric potentiality a
does the ministry of presence for the unsuspectiaglain. Ministerial authority ru

amuck is nothing short of srserving and narssistic. Thus, in seeking minister

1 Tupydoes not speak in terms of "ministerial authoritydyvever, he clearl
sees the value of intentionality and ac-orientation in the ministry endea* and
considers these qualities as vital to successeek, he refers to chaplains who succ
in ministering to their troopin these wayss "powerful religious symbols." They ¢
symbolically powerful, Tupy implies, precisely becausey have fostered credibility
good rapport, and trust with those in their spaitcarc. See Tupy, 4-5See also
Bohlman’s discussion of servanthood in Bohlmar-48.
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authority, the chaplain has a responsibility to keep his own ambitions in check and to

seek first the will of God.

Service and Proclamation of the Gospel

On five different occasions in the Gospels and the Book of Acts, Jesus
commissioned His disciples to evangelize the lost and spread the Good News to all
peoples around the world (e.g., Matt. 28:19-20, Mark 16:15, Luke 25:45-49, John 20:21,
Acts 1:8). What is more, Paul confirmed implementation of the evangelistic taanda
such places as Romans 1:8 and Colossians 1:6, and, of course, the Book of Acts is not
want for examples of evangelism in action (e.g., Acts 5:42,'84%.onsidering the New
Testamenin toto, then, it is clear that both Jesus and His first-century followers
considered the Great Commission to be of principal import in the outworking of faith.
Likewise, believers today should strive to make evangelism and Gospel proclamation a
central part of their lives and ministries. Indeed, Matt. 28:19 and Acts 1:8 spectkydir
to the universal and worldwide emphasis of the evangelistic maHdafeChristians are
to fulfill completely the divine calling on their lives, then the Great Comomnssannot
be ignored. Few would argue counter to this notion.

Consequently, the ministry of service must endorse a Great-Commission
emphasis. Although service is a central aspect of the Christian lifestglegver to be
accomplished in the absence of evangelism. To do so would be to flout distinct appeals

and narrative examples to the contrary within the New Testament. Bslareeto serve

172 Elmer TownsCore Christianity: What is Christianity All About?
(Chattanooga, TN: AMG Publishers, 2007), 138-140.

173 Boice, 648.
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self-sacrificially, but this service is not the ¢«state goal The goal of servicis to bring
the truth of tle Gospel to bear on t lives of others—+to demonstrate the love,ace, and
mercy of Jesus Christ. In short, servis but a conduit for a loftreobjective, namely
conversion of lost souldt is for this reason, then, that all aspects efrtinistry of

service flow back to the Great Commission (see fieigubelow)

Sanctification ource: God's Presence

Vessel: Chaplain’s Service

Source: Ministerial Autority

Presence

Vessel: Chaplain's Service

Figure 6: Evangelism and the Ministry of Ser

Elements of Service

Any student of practical theology will naturally mteto know th: elements of
servicethat support the servi-ministry model. Conceptualizing servii within the
chaplaincy, bwever, can be hidy subjective and idiosyncratic. Nevertheless,

categories of service proposed by Grooms seearticulate adequately the types ¢
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modes of service performed by a military chapfdfhGrooms envisages the chaplain’s
service as essentially embracing the functional roles of mentoressonder, and
educator-liturgist (see Figure 7 below). That is to say, the chaplairs sesveeople by
spiritually guiding and mentoring them, by coming alongside them anfelst i
exigencies, and by performing ceremonial, liturgical, and educational .dittsas
demonstrated in the previous section, these modes of service must retain the gtieha
of encouraging people unto relationship with God. Along these lines, Grooms rightly
opines, “The overall objective is to bring spiritual depth to their [i.e., the soldiees]
For those persons, having someone such as a chaplain . . . can make a tremendous
difference in their lives*”®

Of course, these functional roles of service to others are appropriately
accomplished from the foundation of love for one’s fellowman as well as from the
principal foundation of love and service to God. To establish one’s practical theolog
anything other than love would be, in the words of Paul the Apostle, to resound like “a
noisy gong or a clanging symbol” (1 Cor. 13:1, ESV). In other words, Christianeser
is only properly so when it is grounded in something much more substantive, namely,
genuine love for God and othérs.

Moreover, as maintained throughout this thesis, these functional roles of service

must be performed from a self-sacrificial posture. Any mode of servieetdcsatisfy

174 See discussion of Grooms' service categories in the section entitseribe
as Service" in Chapter 2.

175 Grooms, 57.

176 See discussion on biblical love in the section entitled "Centrality of Love and
Its Relationship to Servanthood" in Chapter 3 of this thesis.
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selfish ambitionsecure material gain, or garner prestige is prai¢yioo service at all
True servants are those who place others abovarsglthus, serve out of a pervas

attitude of humility, deference, and meekn

!u
Q ,_

— Hope

—>
- Sanctification ——— >
—

—  Presence

Ves sel: Chaplain's Service

Figure 7: Ministry of Service with Elemts of Servic

Summary of Strengths and Conclusion

Although it would be rather presumptuous to coneltteht the ministry of servic
is a flawless paradigm for the military chaplainityhevertlelesscorrects mar
weaknesses of the prese-ministry model. Whereas the ministry of presence
chaplaineentric in its orientation, service ministry is el-centric and theocentric. Tl
ministry of service is founded upon love for Godl athers as well as service to-
same. That is to say, its focus is ward, not inward-selfless, not selfishwhat is
more, the weaknessd potentialmisapplication inherent in the ministry of presers
largely mitigated using the serv-ministry model. The dangef wrongly believing thé

“being there” is enoughksserially vanishes when the central focus is placed upove
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service. Again, veritable exclusion of the evangelistic mandate in prasamsgy is

openly remedied via the ministry of service. Finally, while senneppropriately takes

on a decidedly secondary role within presence ministry, servanthood is quite obviously
the centerpiece of the ministry of service.

On this latter point, the service-ministry model provides a biblically defensibl
practical theology. As demonstrated in the previous chapter, servanthood ik centr
theme of the New Testament. Service to God and to one’s fellowman was art explici
leitmotif of Jesus’ ministry and teachings as well as those of otherldstament
writers. Any model of ministry that does not grapple with the doctrine of rebiaed
and afford it some manner of ascendancy is, therefore, deficient. That theynohist
service does not err in this fashion but, rather, places servanthood at the crux of its
practical theology is a definite boon for the paradigm. It is certainligdliffto argue
with a model that ostensibly places others and God before self and seeks taectiaelica
perils of self-centeredness. Of course, there will no doubt arise crgioikthe ministry-
of-service model. This is expected and welcomed. Nevertheless, its supeyitre
ministry of presence is, on the whole, quite clear. In fact, to argue for timnpf
presence over and above the ministry of service is not to contend with this thtssis or

author; rather, it is to take to task Scripture itself and God who inspired it.



CHAPTER 5

CONCLUSION

In her landmark bookhe Sword of the Lorduthor and editor Doris L. Bergen

includes a touching quote from a young American Civil War soldier regardintyalpiy

in combat. The young soldier proclaimed,
There is no man, however brave he may be, who does not when the storm begins
to rage fiercest around him; when he sees a friend on the right and another on the
left, stricken down and quivering in the agonies of death; when he sees the serried
ranks of his foe coming upon him undaunted and pouring their deadly fire out
toward him, making the air quiver and hiss with the rapid movement of all
manner of projectiles, from the keen sound of the little bullet that sings on its
errand of destruction like the buzzing of a fly, to the bomb shell that goes by you
like a thunder bolt, overcoming all obstacles; | say there is no man who when the
first waves of such battle as this surge upon him, does not involuntarily and
mentally appeal to God for protectiof.

Of course, such is but one account among many in the course of American and world

history. Soldiers of all ages and nationalities have opined thusly when facetewith t

ravages of war. Itis into such fray that the military chaplain applies&is When

faced with bullets, bombshells, fear, and death, it is often only divine comfocaitat

settle the restless spirit of man. Mediation of these comforts is the ptinagaess of

God'’s military ministers—His chaplains. The presence of a chaplaimwitairanks

and on the battlefield can do much to calm the emotive pangs of war and bring comfort to

the oppressed. As Bohlman has asserted, “In the same way [as Jesus in Luke 24:27],

177 Quoted in Bergen, 12-13.
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military chaplains have an opportunity to open up God’s Word as a source of strength
and confort to watrriors. . . . as they offer a ministry of presence amonagrynilit

personnel *"®

Words such as Buhlman’s seemingly ring true in the minds of most well-
meaning chaplains. The commonsensicality, practicality, and parsimorg/sihtement
leave little doubt as to the utility of presence in the military ministrgeavor. To be
present is to offer fighting men and women what they need most, namely, comfort, hope,
and a general sense of optimism for the future.

Even so, utilitarianism is not a proper tool for biblical exegesis or the faiiomula
of a practical theology. Although presence ministry appears useful asdigparfor the
military chaplaincy, its biblical roots run shallow. As demonstrated in this piyeee is
virtually no support for it within the pages of Scripture. Add to this the dangers of
misapplication, chaplain-centricity, evangelistic exclusion, and servanthood
marginalization and one has the recipe for a ministerial disaster.otttlsese reasons,
therefore, that a new practical theology is offered for the military ahmgptamely, the
ministry of service. The ministry of service not only finds ample bibSogalport, but it
also corrects the pragmatic and theological weaknesses identified ingeresiistry.

At the same time, even though the present thesis has touted the ministmaa s
as far superior to the ministry of presence, it is realized that treeneharent limitations
in this proposal. First and foremost is the reality that not all chaplains are ksange
Christians. As such, the hermeneutic and associated logic used to reach various

conclusions in this paper may not resound with some readers. At the outset, thérefore, i

was admitted that the material contained herein might ostensibly apply to only

178 Bohiman, 40-41.
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evangelical, Christian chaplains. Secondly, it is realized that culturdvgsgecal

inertia is a factor in any endeavor to criticize and refine a popular prabecdbt)y such
as the ministry of presence. Chaplains have been using presence as aahlastefior
many centuries. To attempt modification will necessarily meet sesigtance. Finally,
though servanthood is an unambiguous doctrine articulated in both the Old and New
Testaments, the ministry of service proper is not. While it is seenmegbpnable to
move from servanthood to the service-ministry model, this logical step is not matken i
Bible itself. This, of course, gives some leverage to those who might raiseagdolits
veracity.

Nevertheless, when juxtaposed, it is difficult to deny the biblico-préctica
defensibility of service ministry over and above that of its predecessor.nEgas@istry
has served the military chaplaincy well in the past, at least supéyficied stated
before, however, utilitarianism is not a valid proof for the initiation or persistehany
practical theology. When placed under the proverbial microscope, presence ministry
readily exposes its flaws and limitations. These cannot be ignored and, mpreover
demand amelioration. By evaluating and reformulating the elements araf pugsence
ministry, it is hoped that military chaplains will embrace a model moredstottheir
vocation. Chaplains have a high calling indeed. The paradigm they use to fulfill this
calling must rise to the occasion. It is only fitting that God’s servants dedyby a
ministry of service. Hazelton’s words could scarce offer a better cooltesthis
thesis:

The ordained minister, in his office and in his person, represents the diakonia of
the whole church in a unique and indispensable way. His varied roles and duties
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all exhibit this representative, vicarious servanthood. He stands in the church as
one who serves, else he does not stand #alll.

1% Hazelton, 523.
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