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CHAPTER 1

Introduction: Framing Biblical
Organizational Spirituality

Joshua D. Henson

The term spirituality has long been studied and discussed among reli-
gious scholars and practitioners as a matter of religious praxis. Recently,
however, there has been growing interest in spirituality within sacred
as well as secular organizations (Giacalone & Jurkiewicz, 2015). While
spirituality can be studied in strictly religious settings, it is also found
in leadership and management studies from three main perspectives:
individual spirituality, spirituality in the workplace, and organizational
spirituality (Rocha & Pinheiro, 2021). There is considerable disagree-
ment regarding the definition of organizational spirituality and the lines
that differentiate the individual, the workplace, and the organization.
Fry (2003) defined spiritual leadership as necessitating intrinsic motiva-
tion of self and others such that they have a sense of spiritual survival
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2 J. D. HENSON

grounded in calling and membership; however, Fry framed this definition
within the broader goals of organizational commitment and produc-
tivity. Sass (2000) characterized organizational spirituality as having three
characteristics: value alignment, personal spirituality, and relationship-
based organizing. Herein, we find a commonality between Fry and Sass
from which we can properly frame organizational spirituality. Organiza-
tional spirituality is intrapersonal (values), interpersonal (relationships),
and organizational (organizing).

While the literature on spirituality is expansive and its definition within
organizational settings is fleeting, it is clear that organizational spiritu-
ality transcends individuals, relational interactions among organizational
members, and the organization as a whole. Crossman (2016) wrote that
there must be an alignment between individual members and the organi-
zation such that spirituality brings connection between individuals, their
purpose, and their communities. So then, organizational spirituality is:

o Intrapersonal—cultivating the inner spiritual development of values,
purpose, meaning, and identity.

o Interpersonal—developing relational connectivity around shared
values, purpose, meaning, and membership.

o Organizational—establishing a culture of organizational values,
mission, vision, purpose, and community.

Occurring parallel to the growing interest in organizational spirituality
is the faith at work movement. Miller (2007) wrote that changing soci-
etal, economic, and ecclesiastical environments of the late twentieth and
early twenty-first centuries have contributed to the rise of the faith at
work conversation. While considered very popular in the 1980s, this rise
of faith at work could be clearly witnessed at the turn of the century
when the 9/11 attacks of 2001 resulted in an uptick of religion’s influ-
ence in the daily lives of Americans even in traditionally secular venues
such as Congress singing “God Bless America” on the steps of the Capitol
Building or organizations creating prayer and meditation rooms for their
employees. Hartig and Doherty (2021) wrote that in the days and weeks
after 9/11, religion’s influence in American life was its highest in four
decades. While Hartig and Doherty conclude that this increase was short-
lived, the conversation about spirituality in the workplace in the United
States has been receiving increased scholarly attention since (Oliveira,
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2021). There is, however, a tension that exists between the role of spir-
ituality in private versus public domains (Zaidman & Goldstein-Gidoni,
2011). This leads to two questions. First, is there a place for spirituality
in contemporary organizations? Second, what does it look like from a
Christian perspective?

Is there a place for organizational spirituality?

Proponents of organizational spirituality have long asserted that people
are searching for a connection between their work lives and their personal
lives (Konz & Ryan, 1999). The integration of faith and work has been
found to be positively related to life and job outcomes (Walker, 2013).
Roundy (2009) found that there is a positive link between religious call-
ings and job satisfaction in spiritual organizations while this relationship
is attenuated or negated in non-spiritual organizations. Kolodinsky et al.
(2008) concluded that managers who effectively develop and maintain
organizational environments “characterized by spiritual values” are likely
to enjoy more favorable worker attitudes while the establishment of a
spiritual climate can foster worker perceptions and attitudes. Simply, spiri-
tuality in organizational paradigms results in a better workplace, improved

quality of products and services, and a more satisfied workforce (Oliveira,
2021).

What does it look like from a Christian perspective?

McGhee (2019) summarized spirituality at work from a Christian perspec-
tive as having an active, living faith in the workplace. Further, McGhee
asserted that by accepting Christ, Christians “assume a new purpose”
and connect their labor to that of the wider community and of God’s
creation (p. 436). Miller and Ewest (2015) identified five themes of
Protestant faith and work: personal calling, stewardship, justice for the
marginalized, lifestyles of modesty and generosity, and communicating
one’s faith. Further, Buszka and Ewest (2020) wrote that the Christian
faith combines three elements: faith (knowing), religion (doing), and spir-
ituality (being). The Christian faith creates a community through which
personal spirituality is formed, and this spiritual formation shapes believ-
ers’ character and behavior (Henson, 2015). It is a growing spirituality
that provides motivation for believers to find ways to live out their faith
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in all areas of their lives (Buszka & Ewest, 2020). Meaningful work is
foundational to the Christian life as it emulates the creative work of God
Himself (Selman, 2014). For believers, their work is an expression of their
faith and worship that is grounded in biblical principles. Christians depend
upon the favor of God to establish their work: “Let the favor of the Lord
our God be upon us, and establish the work of our hands upon us; ves,
establish the work of our hands!” ( English Standard Version, 2001 /2016,
Psalm 90:17). Christians serve their organizations as part of their service
to Christ “whatever you do, work heartily, as for the Lord and not for
men” (English Standard Version, 2001 /2016, Colossians 3:23). Biblical
organizational spirituality is framed around the centrality of Jesus Christ
as the source of life and purpose. A survey of the literature on organiza-
tional spirituality and faith at work has yielded multiple themes that align
with the three levels of organizational spirituality:

o Intrapersonal—spiritual identity, biblical values, Godly purpose, and
meaningful work, dependence, faith, integrity, spiritual formation,
and personal development.

o Interpersonal—service, sacrifice, stewardship, generosity, empathy,
compassion, inclusion, diversity, justice, trust, mutual respect, love,
teamwork, communication, and empowerment.

o Organizational—organizational values, collective mission, shared
vision, common purpose, social responsibility, shared community,
and collective commitment.

THE ScorE

Biblical Organizational Spirituality is another project in the Christian
Fauth Perspectives in Leadership and Business book series, and it may be
the largest. Taking the lead of the series editorial board, this team of
exegetical researchers laid the foundation for future research in biblical
organizational spirituality. While this book is fully self-contained, it is
part of a larger research project intent on developing a validated scale
to measure organizational spirituality from a Christian perspective. Future
phases include qualitative research guided by the meta-analysis of the prin-
ciples provided in this book as well as a scale development with the hope
of validating a new scale measuring biblical organizational leadership. The
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authors of this text employed an intuitive hermeneutic to the exegesis
such that we allowed the passages to speak for themselves.

This approach, however, comes with some limitations. First and fore-
most, this book was framed around New Testament perspectives while
engaging Old Testament pericope as needed with the exegetical process.
Not every book in the New Testament is represented in the book;
however, we took care in choosing passages that represented a wide-
ranging offering of New Testament perspectives. And, when passages
were examined multiple times, the differing lens of each researcher
provided a unique perspective. There is the potential for other interpre-
tations of the exegetical data we provide, and the data may offer insights
to other leadership theories and perspectives of organizational spirituality
not explored herein. Further, we also recognize that there are aspects
of organizational spirituality, faith at work, and workplace spirituality to
which our analysis could have been applied. There may be opportunities
for future research into biblical perspectives of organizational spirituality
that include new pericope and additional theoretical lenses.

THE METHODOLOGY

Our research began by emphasizing the necessity of approaching each
passage with a fresh perspective. After a designated period of reflective
thought and research, the contributing authors presented a proposal that
provided potential passages to be studied. Each author was asked to allow
their chosen text to speak for itself by beginning their exegetical anal-
ysis without diving too deeply into the theory related to organizational
spirituality. Each chapter is structured in a way that best aligns with the
content of the biblical text including a background of the selected peri-
cope. It is important to note, however, that the introduction for each
chapter was written after the chapter was concluded. This was intentional
as we prioritized the passage over the theoretical lens, and, as such, the
authors could only speak to the content of the chapter as a reflection of
the final exegetical process.

The contributing authors employed grammatical-historical criticism,
socio-rhetorical analysis, and narrative analysis methodologies as outlined
by Henson et al. (2020). As an additional layer of exegetical research,
many of the authors engaged in Greek word studies as well as research
into the social and cultural practices of first-century Judaism. Lastly, the
authors applied contemporary organizational leadership literature to the
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themes and data extracted from their passages and developed principles
for biblical organizational leadership. The final chapter of the book is a
meta-analysis of all of the principles presented in the book providing latent
themes from the totality of the New Testament analysis.

THE CONTENT

Each chapter contains the following elements: (a) an introduction, (b)
an overview and background of the passage(s), (¢) an in-depth exeget-
ical analysis of the text(s), (d) integration of biblical themes from the
passage(s) and organizational leadership and spirituality concepts and
theories, and (e) principles derived from each theme. The book is struc-
tured such that the chapters were ordered to align with the content and
order of the New Testament.

Chapter 2 explores principles of biblical justice and shalom in Jesus’
narrative of the Good Samaritan in Luke 10. Chapter 3 considers the
behaviors of Jesus in John 11 as a model for leading in crisis. Chapter 4
examines vulnerability in leadership through John’s account of the Last
Supper in John 13. Chapter 5 explores John 15 and how spiritual forma-
tion transforms personal behaviors and relationships. Chapter 6 researches
the role of spirituality in navigating organizational change in John 20.
Chapter 7 explores the role of spirituality in promoting unity, empower-
ment, and service through the lens of Acts 4. Chapter 8 examines the
narrative of the Ethiopian Eunuch and Philip in Acts 8 as an exem-
plar of building multicultural relationships. Continuing an emphasis on
diversity and inclusivity in organizations, Chapter 9 analyzes the role
of women in leadership positions in Romans 16. Chapter 10 studies
1 Corinthians 2 and how Paul called for biblical leaders to embrace
truth amid a pluralistic secular culture in Corinth. Chapter 11 reviews
1 Corinthians 9 as an exemplar of cross-cultural leadership. Chapter 12
explores the book of Ephesians and its applications to organizational
citizenship behavior. Chapter 13 examines the role of forgiveness and
unity in supporting organizational spirituality in the book of Philippians.
Chapter 14 researches the Epistle of Philippians as a model for orga-
nizational maturity. Chapter 15 analyzes Colossians 3 and applies the
content to scriptural work. Chapter 16 explores 2 Timothy 1 and its
applications to mentorship and leadership development while Chapter 17
applies the same text to preventing burnout and compassion fatigue in the
workplace. Chapter 18 considers Hebrews 12 and the impact of leader
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endurance on organizations. Chapter 19 exegetes James 4 and applies the
content to leader ethics and the just treatment of followers. Chapter 20
explores the true calling of Christian leaders as conceptualized in 1 Peter
5 while Chapter 21 applies the same pericope to consider how leader
values facilitate change. Chapter 22 examines 1 John 1 in the develop-
ment of a spiritual community. Chapter 23 conducts a meta-analysis of the
principles contained throughout the book, identifying five themes. New
Testament spirituality: produces healthy communities, is service-oriented,
is future-focused, is value-centric, and is biblically sound.

While not a complete analysis of all passages or books in the New
Testament, this book provides an extensive exploration of key texts
throughout the New Testament. Each chapter provides practical prin-
ciples for contemporary organizational spirituality while allowing the
Scriptures to speak for themselves. Each chapter provides the practical
application necessary for practitioners while containing a level of research
that is appealing to academicians.
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CHAPTER 2

The Shalom-Making Leader
and Organizational Justice: An Analysis
of Luke 10

Guillermo Puppo

Before any political or philosophical definition of social justice, God estab-
lished shalom as his ideal for justice on earth. Israel interpreted God’s
justice—shalom, as peace. The degree to which a society leans toward
the biblical idea of justice or injustice is indicative of the presence of
shalom or lack thereof (Puppo, 2021). Shalomic peace does not refer
to the absence of problems but to the access to justice for all members
of a society or organization (Puppo, 2021). In 1 Sam. 2:1-10, God’s
justice makes the feeble strong, feeds the hungry, raises the lowly, while it
also breaks the weapons of the powerful, restoring the balance of powers
(Yoder, 1987). While secular organizations typically think of organiza-
tional justice as a balance of punishment and rewards, God’s shalom is
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restorative and empowering. Therefore, rather than the different philo-
sophical, political, or economic theories, the foundation for organizational
justice systems must be the model described throughout scriptures—
shalom. In a shalom-making community, all members have access to
opportunities to thrive in all areas, freely giving and taking God’s blessings
(Yoder, 1987).

However, shalom does not happen spontaneously. It requires leaders to
intentionally adopt and implement shalom-making principles that influ-
ence the organization toward God’s plan for it. Shalom-making leaders
create environments where each member’s soul grows unrestrictedly to
its full potential in the context of community with other souls, without
reciprocal hindrance but mutual empowerment (White, 1973). In other
words, shalom allows any member of an organization to achieve ambitious
goals because power is available to everyone, but without hindering or
taking from others. In contrast, in Jesus’ times, the Romans imposed the
concept of Pax Romana, benefiting the upper-class Romans at the expense
of the lower classes (Wengst, 1987). Anyone who dared to denounce or
oppose the system became an enemy of Rome. Contemporary organiza-
tions share some of these imbalances in power and opportunity, creating
systemic injustice for some sectors of the organization. Jesus came to
present a kingdom that defied Pax Romana and proposed shalom instead.
Thus, Christian leaders have the call and the opportunity to influence
their organizations by pursuing shalom-making practices.

If shalom is God’s will for the earth and its organizations, breaking or
neglecting it is sinning against God (Plantinga, 1999). Thus, any form of
favoritism, privilege, or discrimination breaks the shalom balance of power
and opportunity God extends to each and every member of the organi-
zation (Harper, 2016). These shalom-breaking practices may appear in
the form of executive decisions, but also as procedural discrimination or
systemic privilege.

In Luke 10, Jesus sent his disciples to proclaim God’s kingdom by
showing shalom to the world (New Revised Standavd Version, 1989, Lk.
10:1-4). The Gospel would only be good news when materializes in acts
of justice for everyone (Puppo, 2021). Jesus’ followers were the pioneers
of his shalom community. They and the Church are the sign of what
biblical justice means and feels like for every member. An absolute state
of shalom may not be available on earth, but shalom-making leaders are
the sign of what people may enjoy in God’s kingdom.
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ORGANIZATIONAL JUSTICE

Similar to shalom, organizational justice consists of fair work practices at
every level within the organization that is acceptable to all its members.
These practices might be perceived by the individuals based on equality
and organizational fairness. Social exchange theory is at the root of recip-
rocal behavior and shapes individual behaviors, attitudes, and actions in
social interaction (Jehanzeb & Mohanty, 2019). In organizations, social
exchange occurs between employees and employers or managers. When
employees perceive their rewards (outcomes) are equal or greater than
their efforts (contributions) organizational commitment and effectiveness
increase (Jehanzeb & Mohanty, 2019). Organizations that value justice
and balance use impartiality as a tool to motivate and retain employees.
They believe that ensuring fair processes within the framework of justice
mechanisms in organizations can potentially increase employee commit-
ment, productivity, efficiency, quality of task, and pro-social behaviors
(Jehanzeb & Mohanty, 2019).

Greenberg (1990) identified three types of justice, namely, distributive,
procedural, and interactional justice. Distributive justice can be described
as an individual’s judgment or perceived fairness of resource allocation on
the basis of received outcomes as compared to the estimated contributions
(Greenberg, 1990). Procedural justice refers to an individual’s perception
of fairness on the basis of organizational procedures and policies. Inter-
actional justice refers to an individual’s perception of fairness with their
organizational interpersonal communications.

Distributive justice addresses the fairness of the ends achieved (Green-
berg, 1990). The theoretical concept is that employees measure their ratio
between performance and rewards with their equals and discrepancies
create an unjust environment, either beneficial or not. Procedural justice
addresses the fairness of the processes to achieve justice from a systemic
standpoint. In other words, whether systems provide an environment that
is just for all participants. The self-interest approach posits that people
pay attention to processes because they care about their impact in their
lives (Greenberg, 1990). Interpersonal justice encompasses treatment
and communication. Studies show that honesty, feedback, courtesy, and
respect are important factors in interpersonal justice (Greenberg, 1990).
Additionally, clarity in explaining how decision-makers apply policy and
procedures increases the perception of justice significantly (Greenberg,
1990).
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THE GOSPEL OF LUKE: SOCIOLOGICAL AND HUMANISTIC

Luke’s Gospel highlights the social aspects of Jesus’ ministry more than
any other. Such an emphasis is intentional. Johnson (2011) explained
that ancient historians did not limit their writings to the mere descrip-
tion of facts like their contemporary counterparts. They wrote to shape
history with moral examples and characters. Thus, Luke wrote to proclaim
specific facts about God, the Gospel, and the world around it. Luke’s writ-
ings are not a random or chronological account of Jesus’ deeds. Rather,
they are a selection of moments in Jesus’ life in which Luke believed
Jesus was establishing essential points on how God’s kingdom works
(Puppo, 2021). Such a selection highlights the importance of socio-
theological dynamics in Jesus’ ministry leadership (Fu, 2016). Acosta
(2008) described Roman imperial worship and Pax Romana as the instru-
ments through which Roman emperors imposed the regime’s values and
mechanisms upon all conquered peoples. The emperor’s role in imperial
theology evolved from intermediary to the object of worship, receiving
sacrifices and offerings in exchange for political and economic favors. In
contrast, Jesus introduced a countercultural ethical code that replaces
the emperor as the center of worship and domination with Yahweh
(Acosta, 2008). Luke invites his readers to engage in civic life with
a critical mindset, obeying the law while challenging its values. Jesus’
messianic message went beyond its theological significance. It confronted
his followers with the decision to obey either Caesar or him. The theo-
logical question behind the crossroad is who the true Son of God
was—QCaesar or Jesus. But, for Luke’s readers, the answer to that question
would have social implications in the here and now as much as soterio-
logical ramifications in the thereafter (Acosta, 2008). As a historian, Luke
reminds the Church to keep a critical eye on the status quo. Christians
may comply with what is right and just. However, they must be careful
not to yield to a system honoring what is unjust, resisting the tempta-
tion of becoming the accomplice of privilege and oppression in exchange
for imperial, earthly, or organizational power (Acosta, 2008). Further, the
issue of charity in Luke is also socio-theological (Giambrone, 2015). Luke
repeatedly connects the act of almsgiving to “the Law and Prophets”
(New Revised Standarvd Version, 1989, Lk. 10:25-28; 16:29-31). His
views find deep roots in Old Testament literature and include the issue
of shalom-making wealth management. Rather than his contemporaries’
understanding of wealth as a sign of Yahweh’s blessings, Luke interpreted
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wealth in the Old Testament writings as one’s opportunity to become a
blessing to others and a test of faithfulness to Yahweh (Giambrone, 2015).
Arguably, that is the reason for Luke’s emphasis on Gentiles, lepers, the
poor, and women—the outcasts of his time (Puppo, 2021). Luke high-
lights the outcast’s status reversal through Jesus’ actions and teachings
(A. C. Miller, 2012). Pericopae such as Mary’s conception, the Nazareth
proclamation, the Sermon of the Mount, and the parable of Lazarus and
the Rich show Luke’s warning toward those in power and encouragement
for the underprivileged (A. C. Miller, 2012). His audience knew the char-
acters he presented and understood the need to review their attitude and
behavior toward them. In the case of Luke’s Gospel, the author worked as
a historian who emphasized the socio-organizational implications of Jesus’
teaching and deeds in his leadership. Luke’s stories reflect the connection
between social, theological, cultural, and political dynamics that make the
arrival of shalom—God’s kingdom on earth, to any culture, group, or
organization.

BIBLICAL ANALYSIS

The pericope begins with Jesus launching seventy disciples into every
town to proclaim the Kingdom of God. Jesus’ message was revolutionary
and refreshing for Jews and Gentiles alike. His perspective in the Mosaic
Law highlighted God’s love and mercy rather than merit and punishment.
As Jesus sets new examples on how to follow God’s law, in his “Wows to
the unrepentant cities” (v. 13-16) he exposes the Jewish religious tradi-
tions as a negative example. The attack on tradition and culture triggered
the religious leaders’ attempt to discredit Jesus in front of his followers.
A lawyer stood up to test Jesus. “Teacher,” he said, “what must I do
to inherit eternal life?” However, the lawyer’s intent to discredit Jesus
(v. 25) exposes the faulty assumptions of his religious traditions (Malina,
1993). When the lawyer asked Jesus about the main instruments for salva-
tion (v. 26), Jesus pointed out that he would find them in the first two
commandments: love God with all your heart, mind, and strength; and
love your neighbor as much as yourself (v. 26-27). By doing this, Jesus
shows the lawyer that the dynamic of salvation is not self-centered but
other-centered—either God or the neighbor. The Law does not allow
individuals to care about themselves more than they care about their
neighbors. According to Jesus, the Law connects God and neighbor as
inseparable requirements for those who live in God’s salvation (v. 28).
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The connection facilitates shalom as a basic and yet all-encompassing
system for social and organizational justice.

Again, the lawyer attempts to challenge Jesus by questioning the defi-
nition of neighbor (v. 29). The question implies that some people were
the lawyer’s neighbors while others were not. Based on the idea of first-
century reciprocity (Robbins, 1996), the lawyer must maintain different
levels of consideration for others. The neighbor was a tribal member or
someone who could return favors, invitations, and gifts (Neyrey, 1991).
Those who were not in a position to reciprocate were out of the social
circle. The lawyer’s question was completely acceptable to the audience
and Luke’s readers as part of their daily social dynamics. Jesus uses the
images of a priest and a Levite—respected leaders in the Jewish commu-
nity, to show the lawyer what was wrong with their idea of justice (v.
30-32).

The road from Jerusalem to Jericho was abandoned and unprotected
(Neyrey, 1991); transiting alone was dangerous. The man in the story
traveled alone and suffered the impact of extant injustices in the form of
violence, robbery, and crime (de Ford, 1984). Violent behavior involves
physical force intended to hurt. Robbery consists of taking property
unlawfully from a person. The robbers attacked the man. They stripped
the man of his possessions. A crime is an action or omission that consti-
tutes a legal offense against others. The robbers almost killed the man.
Jesus uses the image of a priest (v. 31), one of the highest-ranked indi-
viduals in Jewish society (Robbins, 1996), to exemplify how respected
leaders may break God’s shalom in ways that are socially acceptable.
Priests were spiritual leaders, role models, and social influencers (de
Ford, 1984), yet his behavior modeled shalom-breaking practices. He
was self-oriented—he belonged to a higher social class. He was self-
centered—he did not share his resources with the wounded man. He
was self-serving—there was no power or gain in serving the victim. The
Levite exhibits similar behavior. The word “likewise” may indicate that
the Levite followed the priest’s example. He may want to “fit in” within
the culture established by his leaders or he felt justified by his leader’s
actions to neglect the man’s needs. Although not as high as the priest, a
Levite also enjoyed one of the highest places in the Jewish purity rank-
ings (Robbins, 1996). They both were highly admired and respected
leaders. However, their behavior toward the wounded man exhibited
shalom-breaking practices as socially acceptable to the Jewish community.
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Next, Jesus introduces the image of a Samaritan (v. 33—-35), an enemy
of Israel, an outcast, a low member of society, as the example of a shalom-
making individual. Three categories group the Samaritan’s actions: (1)
share privilege, (2) share possessions, and (3) share power. The Samar-
itan shared his privilege or position by (a) paying attention to those in
disadvantage, (b) acting out of compassion and interrupting his journey,
and (c) focusing on the man’s needs rather than his own by providing
bandages and cloth. The Samaritan shared his possessions by (a) freely
pouring his commodities—oil and wine, in the man’s wounds, and (b)
inconveniencing himself by sharing his animal while he walked. The
Samaritan shared his power by (a) using his resources to introduce the
man to the inn and (b) paying for all his expenses during recovery. His
actions toward the wounded man provide a taxonomy for shalom-making
leaders in contemporary organizations that go beyond concepts of orga-
nizational justice and contribute to the development of more effective
leaders.

ELEMENTS OF SHALOM-MAKING LEADERSHIP

In verses 33—35, Jesus describes the elements that made the Samaritan the
ultimate neighbor according to God’s standards. There are three groups
of principles that contain seven values. The groups are (1) share privilege,
(2) share possessions, and (3) share power. The actions are (1) attention
to the other, (2) compassion, (3) externally focused, (4) generosity, (5)
sacrifice, (6) sponsorship, and (7) sowing.

Shave Privilege

Currently, privilege communicates how economic and class politics,
complicated by intersections of various identities, especially race, gender,
class, and sexuality, can precipitate forms of social exclusion and limita-
tions (Harris, 2016). Tilghman-Havens (2018) argued that for effective
leadership to heal the divides which plague local, national and global
communities, leaders of dominant gender, race, and class must examine
unearned privilege in order to actively lead organizations toward greater
justice (p. 87). Although low-ranked in the Jewish’s eyes, at the time
of the story, the Samaritan enjoyed privileges the wounded man did not
have. In contrast with his contemporaries’ use of privilege, and even when
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he did not have any obligation to share his, the shalom-making Samari-
tan’s first three actions met the man’s immediate needs and stopped the
first problem.

Externally Focused

The Samaritan “saw” the wounded man. The others saw him too, but
they passed by on the other side. He was moved to pity. Since shalom is
harmony in power, wealth, peace, and opportunities, its absence in one
sector of society prevents its balance of the whole. Thus, the balance
must include all members of a group, society, or organization (Puppo,
2021). The book of Proverbs states that neglecting the neighbor breaks
shalom while ensuring for the poor’s welfare makes shalom (New Revised
Standard Version, 1989, Prov. 10:6; 11:19; 14:21; 24:1-2). The apostle
James warned Christians from sinning of partiality to the rich at the
expense of the poor (New Revised Standard Version, 1989, Jam. 2:1-9).
Jesus commanded his followers to look out for “the least of these” ( New
Revised Standard Version, 1989, Mt. 25:40).

Blanchard and Hodges (2005) stated that Jesus shows that leaders
must be “madly in love” with whom they lead. According to Fry (Fry &
Nisiewicz, 2020), leadership through love is allowing people to be them-
selves and even make mistakes as they aim to make a difference. To
love is to pay attention to the needs of others (New Revised Standard
Version, 1989, 1 Co. 13:5). Shalom-making leaders pay attention and
“see” those they lead through the eyes of God’s love, regardless of their
faith, condition, or position in the organization. While models such as
LMX, transactional leadership, and situational leadership encourage the
investment in specific relationships or situations, shalom-making leader-
ship calls leaders to ensure every member of the organization attains equal
access to unconditional love and attention. Servant leaders love people by
serving them. Spiritual leaders love people by allowing them to be them-
selves. Shalom-making leaders love people by paying attention equally to
each member of the organization.

Principle One: Shalom-making leaders see each member equally through the
eyes of God’s love and pay attention to everyone as a carvier of the Imago
Dei.
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Empathy

The Samaritan was “moved to pity.” By feeling sorrow, association, and
conviction to help, the Samaritan displays what loving with one’s heart,
soul, strength, and mind (v. 27) truly means—something Israel’s reli-
gious leaders scemed far from understanding. Kreitzer (2015) explained
that loving one’s neighbor as oneself means to hold not a part, not a
half, but everything in common, and to enjoy as an equal benefit; other-
wise, it is only a pharisaical, heathen, and false love, not a Christian one
(p- 224). Priests and Levites were at the top of the Jewish purity rank
(Robbins, 1996). They were the purest and most honorable members of
Jewish society. Surprisingly, Jesus uses a Samaritan (v. 33) as the third man
entering the scene. In the purity code ranking, non-Jews and Samaritans
were at the lowest place, below children of prostitutes, eunuchs, those
with deformed sexual features, and hermaphrodites (Robbins, 1996). The
Jews considered them heretics because they did not worship or serve
God correctly (Gonzilez, 2010). Nevertheless, Jesus presents the reli-
gious leaders as lacking love and empathy for the wounded man while,
in contrast, and despite the Samaritan’s alleged faulty theology, Luke
presents the Samaritan as serving God properly. This idea was revolu-
tionary for the lawyer, the seventy, Luke’s audience, and readers in the
contemporary world of theological and organizational self-centeredness
(Puppo, 2021).

Salovey and Mayer (1990) defined empathy as the ability to compre-
hend another’s feelings and to re-experience them oneself. Thus, empathy
encompasses considering, sensing, and understanding others’ feelings and
perspectives as part of their interpretation of reality (Goleman et al.,
2002). Leaders gain followers’ trust as they display traits of empathy,
compassion, sensitivity, relationship building, and innovation (Kim et al.,
2018). A proper understanding of a subordinate’s situation and percep-
tion of responsibilities may help leaders to allocate the just amount of
power and support for satisfactory performance (Yukl, 2013), increasing
the perception of organizational justice and balance of power (Mahsud
et al., 2010).

Principle Two: Shalom-making leaders create just envivonments by under-
standing others’ needs and perceptions and providing the resources and
opportunities for everyone to thrive at each level of the organization.
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Compassion
He went to him; he interrupted his journey to help him. He bandaged
his wounds; he used his cloth to produce bandages for the wounds,
sacrificing his property to assist the needy man (Bock, 1994). The
term “compassion” comprises a sympathetic consciousness of others’
distress along with the conviction to alleviate it. The Samaritan inter-
rupted his trip, went to the wounded man, and bandaged his wounds.
He directed his efforts toward the best interest of someone other than
himself. His actions stopped the wounded man’s bleeding and poten-
tial infections, providing first aids and completing the first phase of his
recovery. Arguably, this section of the pericope presents the sharpest
contrast between the apathetic leaders and the “unclean” godly man.
Empathy, the ability to understand others’ feelings, is only helpful when
it generates compassion that pushes into concrete actions toward helping
others—shalom-making actions that bring power into balance for all.
According to Perkins (2018), the call to Christian leadership is to
restore the stabilizing glue and fill the vacuum of moral, spiritual, and
economic leadership in unjust environments. It is a call to action toward
balancing powers in ways that restore the dignity of all people. Thus,
compassion is the loudest way to say, “I believe in you, I believe you
are worth the effort.” Compassion is the embodiment of shalom. The
apostle John explained that “the logos became flesh” ( New Revised Stan-
davd Version, 1989, Jn. 1:14), so that he could take action toward the
restoration of humanity. Therefore, Jesus was the embodiment of God’s
shalom-making compassion. Heroic leaders challenge the status quo to
elevate each member to his or her maximum potential (Lowney, 2009).
Allison and Goethals (2013) argued that heroes—like the Samaritan in
Jesus’ story—are leaders. Their hero/leader theory offers supporting
evidence for a new integration of theories of leadership and theories
of heroism (Allison & Goethals, 2013). Leaders and heroes influence
organizations with their vision and example (Bass, 1990).

Principle Three: Shalom-making leaders ave compassionate heroes who model
values by acting to restore power to everyone.

Share Possessions

Along with creation, God reinforced the human earthly dominion in the
Decalogue’s eighth commandment, “You shall not steal” ( New Revised
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Standard Version, 1989, Ex. 20:15), which provided for property rights
as well (Kaiser, 2012). Thus, the principle of private property is not
only biblical but a foundational element for shalom. Private property
creates neighbors—the neighbors God commanded humans to love.
However, a shalom-breaking development in the understanding of the
acquisition of goods and possessions turned neighbors into people from
whom one steals, even going to the extent of employing oppressive and
murderous mechanisms. In contrast with current consumerist trends and
self-centered values, the Samaritan’s second two shalom-making actions
provided the man resources for his development out of his predicament.

Generosity

The Samaritan poured his oil to soothe the wounds and his wine to disin-
fect them. Jewish religious regulations banned the purchase of Samaritan
oil and wine due to purity reasons (de Ford, 1984). The Samaritan had
two good reasons not to share his products with the wounded man.
First, he knew Jews considered his products impure and lowly, but he
took no heed on that. Second, he could sell his products for profit and
benefit himself, but he chooses to help the man in need and do what
is right in God’s eyes. Like in Lazarus’ story (New Revised Standard
Version, 1989, Lk. 16:19-30), the wounded man was at the mercy of
others, incapable of helping himself financially or physically. The agrarian-
based exchange systems of first-century Mediterranean society provide
the context for understanding the New Testament’s reciprocity mentality
(Robbins, 1996). Greeks, Romans, and Palestinians extended hospitality
to friends from the same socioeconomic status; they measured power in
terms of family allegiances (Stambaugh & Balch, 1986). However, Jesus
is not condemning the religious leaders’ wealth but his callousness, self-
consumption, self-indulgence, and uncaring posture toward the poor and
the sick (Dicken & Snyder, 2016). Jesus is not trying to fix poverty with
charity; he is trying to fix wealth with compassion (Puppo, 2021). Luke
uses the language of possessions with great frequency to express man’s
response to God’s visitation. How a man disposes of his possessions
indicates the quality of that response, whether it is one of accepting or
rejecting God’s presence in his life (Johnson, 1977). Throughout scrip-
tures, God shows support for private property. However, he states that
management of possessions must reflect God’s idea of love, generosity,
and mercy toward others, and the command to not neglect or oppress
the weak, the poor, and the needy (Johnson, 1981). Shalom does not
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mean that the poor becomes equal with the rich but that the rich must
ensure the poor’s welfare (Johnson, 1981).

Generosity is often the symbol of abundance (Berry & Seltman, 2009).
Nevertheless, generosity is also a key element for success. Organiza-
tions exist to create value for their stakeholders. The greater the value,
the stronger the organization’s influence in the market. In contrast, a
scarce mentality limits organizations and their members to offer their best
contribution and obtain their greatest outcomes. For Fry and Nisiewicz
(2020), generosity is one of the deepest manifestations of altruistic love
that expresses care, concern, and appreciation for all members. Generosity
inspires a positive influence within organizations. However, this influ-
ence transcends the leader-member relationship and impacts customers,
the community, and other key stakeholders (Fry & Nisiewicz, 2020).

Principle Four: Shalom-making leaders provide value through generously
extending power and vesources to all members to generate a positive impact
within the organization and beyond.

Sacrifice

The Samaritan put the man on his animal, deciding to inconvenience
himself by walking to the inn (Bock, 1994). The central difference
between generosity and sacrifice is the concept of lacking. While
generosity freely provides others with resources, sacrifice extends the
giving to the extent of resulting in one’s lacking for the sake of the other.
Jesus, the embodiment of God’s shalom on earth, is the ultimate example
of sacrifice. The apostle John explained that God loved humans with such
love that he sacrificed his Son’s life so that they could regain theirs ( New
Revised Standarvd Version, 1989, Jn. 3:16). Further, Jesus understood that
he came to give his life “in ransom for many” (New Revised Standard
Version, 1989, Mt. 20:28). The Samaritan in Jesus’ story was willing to
do something the religious leaders were not—to lose his resources so
that others could attain some. By his sacrifice, he extended power and
resources to another person and restored the wounded man’s ability to
recover from the attack. He restored shalom.

Throughout human history, leaders have been responsible for helping
groups attain important goals. However, leaders can also use their power
in the service of self-interest rather than effective leadership (Maner &
Mead, 2010). Self-centered leaders practice shalom-breaking behaviors
such as withholding information from the group, excluding high-skilled
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competitors, and preventing a proficient group member from having
any influence over a group task (Maner & Mead, 2010). In contrast,
leaders’ sacrificial behavior influences their effectiveness positively (van
Knippenberg & van Knippenberg, 2005). Sacrificial leaders can push
subordinates to higher levels of effort, commitment, and performance
than non-sacrificial leaders. Hoogervorst et al. (2012) argued that, since
organizational goals often prescribe serving the interests of the organiza-
tion, when leaders have a strong sense of belongingness, they show and
demand sacrifice from leaders low in subjective power. Further, leaders
high in subjective power should model sacrifice regardless of their sense of
belongingness as a way to encourage the balance of power and resources
among all members (Hoogervorst et al., 2012).

Principle Five: Shalom-making leaders embrace and inspive sacrifice so that
all members of the organization can attain their maximum potentinl.

Share Power

At the heart of the Servant-Leadership model are values that invite
the servant-leader to lean into self-examination and action on behalf of
those who are unheard or unrepresented by traditional power structures
(Tilghman-Havens, 2018). Philosophers like Friedrich Nietzsche (1989)
paved the way for a leadership centered in power and control of others.
In contrast, Hooks (2000) suggested the alternative that the human
condition is collectively yearning for a loving, meaningful will to share
power. By his last two actions, the Samaritan ensured that empowering
alternatives allowed the man to fully recover his place in society.

Sponsorship

The wounded man could not speak for himself; he could not contract a
room or offer any assurance to pay for his stay. In other words, a place
at the inn was out of his reach. The Samaritan used his power to speak,
contract, and pay to provide the wounded man with access to resources
and opportunities he otherwise could not afford. Jesus championed spon-
sorship. He constantly used his power so that others could have a voice
or access into circles regulated by those who would not share it. He
came so that the poor, the captives, the blind, and the oppressed may
enter God’s kingdom (New Revised Standard Version, 1989, Lk. 4:18-
21). Among many other things, he healed the leper and sent him to
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the priest to regain access to his village (New Revised Standard Version,
1989, Lk. 5:12-14), allowed women to enter into service to God ( New
Revised Standard Version, 1989, Lk. 8:1-3), called the crippled woman “a
daughter of Abraham” ( New Revised Standard Version, 1989, Lk. 13:16),
reestablishing her as a lawful member of the Jewish community, revindi-
cated the status of children (New Revised Standard Version, 1989, Lk.
18:15-17), invited a tax collector to become a member of his group
(New Revised Standavd Version, 1989, Lk. 19:1-5), and reset the temple
economic power ( New Revised Standard Version, 1989, Lk. 19:45-46).
For Jesus, shalom was not a mere teaching but about bringing God’s
power to earth to sponsor those robbed of theirs into his Kingdom.

It is a well-known fact that minorities (i.e., women, people of color,
people with disabilities) are significantly underrepresented at the lead-
ership level in organizations (Gray, 2021). For example, in their study,
Singh and Vanka (2020) discovered that there were only 25 female CEOs
in Fortune 500 companies in 2018, which is a meager 4.8 percent. In
general, organizations struggle to identify, source, and promote diverse
talent from all lines of business (Paddison, 2013). One of the key devel-
opmental strategies is mentoring. Mentoring is a relationship that involves
guidance, knowledge sharing, and counseling by a senior and experienced
person. However, underrepresentation at top levels creates a power circle
that only allows for those like themselves. Outsiders need organizations
to pursue innovative and action-oriented strategies that can complement
mentoring (Singh & Vanka, 2020). Sponsors go beyond mentoring. They
use their influence and experience to open doors of opportunity, advo-
cate, and promote the skills of their proteges, promoting them to higher
positions (Paddison, 2013). Mentors prepare their mentees to go to
places; sponsors make sure their proteges do. They honor the assumed
existing potential within those being sponsored and expend energy on
targeted advocacy and networking exposure, the most crucial components
of promotion.

Principle Six: Shalom-making leaders use their power and influence to sponsor
others into better opportunities for they believe in their inherent potentinl.

Sowing

The Samaritan paid for the wounded man’s recovery, using his money
to pay for the equivalent of 24 days of lodging. He did not cover the
minimum but went to the extent of assuming responsibility for any extra
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cost since the wounded man was robbed and had no money with him
(Puppo, 2021). Further, the Samaritan did not expect anything in return.
The story shows no signs of him coming back to collect anything from
the wounded man. In Christian leadership, sowing is not about the return
but about Grace. When Jesus sent his twelve disciples to proclaim the
arrival of the Kingdom ( New Revised Standard Version, 1989, Mt. 10:1-
14), he gave them authority to perform signs such as curing the sick,
raising the dead, cleansing the leper, and casting out demons. He empha-
sized the fact that they were to do all this without receiving anything
in return. He explained, “You received without payment, give without
payment” ( New Revised Standard Version, 1989, Mt. 10:8). As the disci-
ples were to show the people how the Kingdom of God and his shalom
works, giving without receiving in return was a central practice. The disci-
ples already received from God freely; they should not expect anything
from the people. The pericope does not justify freeloading but encour-
ages Christian to empower those in dire conditions to restore them to a
place of dignity and opportunity. For Jesus, shalom includes the gratu-
itous flow of blessings in the form of goods and services as a form of
empowering people back into their place in society.

In a self-centered culture, leading with grace in our modern world
may seem counterintuitive. Nevertheless, graceful leaders build gratitude,
trust, and collaboration among colleagues and team members (Tysiac,
2016). To become graceful, leaders must first be grateful (Li et al.,
2021). Grateful for the opportunities they received, either deservedly or
undeservedly. Since leaders received undeserved opportunities, they now
must extend them unto others as well. People are more than numbers
or entries in a spreadsheet (Tysiac, 2016). Li et al. (2021) developed a
model to link a leader’s trait gratitude to ethical leadership and leader-
member exchange (LMX) and examine their impacts on followers’ felt
psychological safety and thus creativity at work. Sampling 295 subordi-
nates and 76 supervisors, their findings show that a leader’s trait gratitude
was positively associated with ethical leadership at the team level and
LMX at the individual level. Further, both ethical leadership and LMX
contribute to followers’ felt psychological safety and ultimately improve
creative performance at work (Li et al., 2021).

Principle Seven: Shalom-making leaders ave grateful individuals who grace-
fully sow in everyone without expecting anything in rveturn other than
bringing empowering opportunities to those who need them.
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SuMMARY

In verses 36-37, Jesus established the Samaritan’s actions as those of the
shalom-making leader who the lawyer and all Israelites must emulate.
In a typical Lukan reversal (Dicken & Snyder, 2016) the outcast, lowly,
unclean foreigner becomes God’s shalomic role model. The statement
confronted the lawyer and the audience with shalom-breaking practices,
which were completely acceptable in their social terms. By instructing the
lawyer to “go and do likewise,” Jesus is indicating that the lawyer must
imitate not his religious leaders but those who act based on God’s will.
The pericope presents three social /organizational issues: violence as an
attack to others, robbery as taking what belongs to others, and crime
as unlawful behavior. These issues created three shalom-breaking atti-
tudes: self-orientation (apathy), self-centeredness (greed), and self-serving
(egoism). Jesus proposed three shalom-making responses to these situa-
tions: share privilege, share possessions, and share power. The results are
distributive justice (just decisions), procedural justice (just systems), and
interpersonal justice (just treatment). Table 2.1 summarizes the findings.

Jesus presents the Samaritan’s actions as the godly behavior that
deserves and expresses eternal life. Salvation comes not when a person
seeks who his or her neighbor is but when she or he makes a neighbor
out of everyone. The highly religious Jewish culture utilized purity codes
(Robbins, 1996) to discriminate between high and low-rank members, a
shalom-braking practice. In contrast, Jesus exhorted them to use God’s
love, like the Samaritan, to extend power and opportunity to everyone, a

Table 2.1 Summary of organizational issues and shalomic responses

Organizational Issue  Shalom-breaking Shalom-making Shalomic trait
attitude response

Violence Self-orientation Share privilege distributive justice
(externally focused, (shalomic
empathy, decisions)
compassion)

Robbery Self-centeredness Share possessions procedural justice
(generosity, sacrifice) (shalomic systems)

Crime Self-serving Share power interpersonal justice
(sponsorship, (shalomic
investment) treatment)

Source Guillermo Puppo
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shalom-making practice, as a sign of God’s kingdom on earth. In other
words, by exposing the shalom-breaking culture of the Jewish leaders,
Jesus establishes a shalom-making culture that allows leaders to use their
privilege, possessions, and power to bring every member of the organiza-
tion to his or her maximum potential. Instead of selecting who his or her
neighbor is, the shalom-making leader must establish godly neighborli-
ness to everyone as a sign of the Kingdom of God in organizations. Table

2.2 summarizes the seven traits for shalom-making leaders.

Table 2.2 Summary of organizational shalom-making traits

#

Trait

Definition

Action

1

Externally focused

Empathy

Compassion

Generosity

Sacrifice

Sponsorship

Investment

Shalom-making leaders see each member
equally through the eyes of God’s love and
pay attention to everyone as a carrier of the
Imago Dei

Shalom-making leaders create just
environments by understanding others’ needs
and perceptions and providing the resources
and opportunities for everyone to thrive at
each level of the organization
Shalom-making leaders are compassionate
heroes who model values by acting to vestore
power to everyone

Shalom-making leaders provide value
through generously extending power and
resources to all members to generate a positive
impact within the organization and beyond
Shalom-making leaders embrace and inspive
sacrifice so that all members of the
organization can attain their maximum
potentinl

Shalom-making leaders use their power and
influence to sponsor others into better
opportunities for they believe in their
inhevent potentinl

Shalom-making leaders arve grateful
individuals who gracefully invest in everyone,
without expecting anything in veturn other
than bringing empowering opportunities to
those who need them

Share privilege

Share privilege

Share privilege

Share possessions

Share possessions

Share power

Share power

Source Guillermo Puppo
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CHAPTER 3

Finding Legacy, Empathy, and Hope
in Crisis: An Analysis of John 11

Wayne E. Credle

With many complex and unprecedented challenges that grip our world,
there remains a call for leaders who can lead during a crisis. These
are leaders who can influence and motivate followership while faced
with intense and time constraining situations (Christensen, 2009; Garcia,
2015; Klann, 2003; Mitroff, 2004 ). Crisis leaders are some of the most
effective leaders, due to their ability not to be the smartest leader, but the
most adaptable leader. By preparing for the unforeseen, the adaptability
of crisis leaders makes them the most effective leaders for organizations
today (Northouse, 2013; Tortorella & Fogliatto, 2017; Valeras & Cordes,
2020; Van Eeden et al., 2008). Laced with crises throughout, scripture
is a resource that can inform leaders on how to respond to crisis, while
also providing leaders a foundational reference for the many historical
and contemporary organizational concepts, themes, and theories used
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by organizations today. Specifically in the Lazarus narrative of John 11,
Jesus faced a personal, time-intensive challenge as He battled the crisis of
losing a close friend. Faced with despair, Jesus influenced His followers
and His critics to see the gift of crisis, to feel the grief of crisis, and to
experience the God of crisis. This chapter explores the Lazarus narrative
in four parts: (a) the Death of Lazarus (11:1-16), (b) the Resurrection
and the Life (11:17-27), (c) the Weeping of Jesus (11:28-37) and (d)
the Raising of Lazarus (11:38—44). Within these four parts, the overar-
ching theme of crisis leadership is intersected with the supporting themes
of legacy, empathy, and hope. By weaving these themes together, this
chapter presents a context of organizational spirituality amid crisis that
speaks to faith organizations and the marketplace, at large.

BACKGROUND OF JOHN

Hays (1996) stated “those who follow the Jesus of the fourth gospel
will learn an ethic that loves not in words or speech but in truth and
action” (1 Jn. 3:18; p. 156). It is through this truth and action that the
fourth account of the gospel calls its readers into a world outside of its
synoptic counterparts, while reinforcing the story of a “God who so loved
the world, that He gave” (Jn. 3:16-17) (Dvorak, 1998; Moloney, 2017;
Sosler, 2017). Though the authorship of the fourth gospel is classically
attributed to John of Zebedee (Odeberg, 1951; Parker, 1962; Tasmuth,
2007), this attribution is up for debate as the name “John” may have
been used only to ensure the survival of the text itself (Pierce, 1960).
Still, what remains an overarching consensus among scholars is that the
fourth gospel writer is undoubtedly the Lord’s disciple and the one whom
Jesus loved (Jn. 20:20, 24) (Odeberg, 1951; Pierce, 1966).

Serving as an intersection between history and the revelation of Chris-
tology (Harriman, 2018), John offered to its readers: (a) messianic signs,
(b) sacramentality, and (c¢) a doctrine of soteriology. Such in John was
written to point to a Christ who bridged eternity and time (Jojko, 2019).
Further, John provided the idea of a “realized eschatology” or that the
resurrecting power and newfound hope experienced in the gospels was
also present and available for its readers (Turner, 1976). This accounted
for the multiple references to the “beginning” (Jn. 1:1, 3) or “hour” (Jn.
2:4;7:6; 12:23; 13:1; 17:1-3) (Jojko, 2019). Within John’s Gospel, the
concept of time is reconceptualized and reintroduced as a concept that
bows to a sovereign God.
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Within its book, the first twelve chapters of the John were categorized
as the books of “signs,” while the remainder of the books were catego-
rized as the books of “glory” (Brown, 1970; Kim, 2011). The “signs” in
John were seven miraculous events that pointed to Christ as the Messiah
(Crowe, 2018; Harriman, 2018; Kim, 2011; Kostenberger, 2018; Sosler,
2017; Turner, 1976). The term “signs” was traditionally preferred over
“miracles” so that readers did not miss the Messianic message for the
miracle, itself (Kostenberger, 2018). While scholars have debated which
events counted as one of the seven signs, the popular consensus of the
seven signs, in chronological order, was: (a) Jesus turned water into wine
(2:1-11), (b) Jesus cleared the temple (2:13-23), (c) Jesus healed the
centurion’s servant (4:46-54), (d) Jesus healed the lame man (5:1-15),
(e) Jesus multiplied the bread (6:1-15); (f) Jesus healed the boy blind
from birth (9:1-41), and (g) Jesus rose Lazarus from the dead (11:1-44)
(Harriman, 2018; Kim, 2011; Kostenberger, 2018; Sosler, 2017; Turner,
1976).

Crowe (2018) cited a different listing from the above, substituting (b)
the clearing of the temple in John 2:13-23 with the images of wine,
water, and blood from crucifixion (19:17-37). Crowe’s replacement of
John 2 was meant to emphasize the sacramental imagery found in John
19. For Crowe, those images remind readers of: (a) how Christ turned
water into wine (Jn. 2), (b) how Christ’s body would be broken for
man (Lk. 24:30-31), and (c) how His blood would be poured out for
man (Mt 26:28) (Moloney, 2017). It is in this imagery, in the sacramen-
tality that the Father becomes the most visible and transcendent figure
in John’s account. This would remain important, especially when Jesus
appeared forsaken on the cross (Jn. 19:16) (Filtvedt, 2017). Through the
sacraments are signs of a Son who, through His Father, redeems a sinful
world and becomes a pathway for abundant living (Torrance, 1989).

The book of “signs” ushers the reader into the books of glory, Chap-
ters 14 to 23. The term “glory” denotes God’s greatness, grandeur, fame,
reputation, superabundance, perfection, heaviness, or weight (Balthasar,
1991; Mahoney, 2011). Glory has also been defined as: (a) the divine in
operation, (b) the praise evoked from the divine, or (¢) the shared expe-
rience between God and man (Brown, 1970). This explains why death,
whether of others (Jn. 11:4) or even His own (Jn. 2:4; 7:6, 8:20; 12:23,
27) is not solely a time of bereavement and lament, but also a moment of
glory (Brown, 1970). John’s recollection consistently places the elements
of griet and glory in tension with each other, especially with respect to
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time, with the central theme that Christ is Lord over all (Jojko, 2019)
(Jn. 10:28). Apart from the synoptic gospels which portray Jesus as the
Suffering Servant (Mark), the Son of the Jews (Matthew), or the Son of
Man (Luke), John’s recollection identifies Jesus as the Son of God, who
invites all to have life in His name (Jn. 20:31).

More than a moral compass for its readers, the book of signs and the
book of glory in John cohesively established a doctrine of soteriology,
or salvation, for believers (Shin, 2017). This doctrine encompassed four
ideas: (a) Mankind, through Christ, is saved from death and eternal judg-
ment, (b) mankind is released from the bondage and penalty of sin, (c)
mankind is free to enter relationship with the Father, and (d) mankind,
pardoned from sin, is now commissioned to spread the gospel message
(Acts 1:8) (Turner, 1976). This may account for why John did not
mention any demons in the fourth account (Van Oudtshoorn, 2017).
In John’s account, nothing was to overshadow the new life available to
believers through the agony and victory of the cross. This idea of new life
remained the central theme and macro-narrative for John, which lay in
tension with the micro-narrative of earthly living. Such tension is central
to the Lazarus narrative of crisis, bearing socio-cultural, religious, and
organizational implications. The invitation, thus, is to see how Jesus inter-
vened and handled the crisis and what themes can be applied today. To
accomplish this, John 11 will be explored in four sections: (a) The Death
of Lazarus (11:1-16), (b) The Resurrection and the Life (11:17-27),
(c) The Weeping of Jesus (11:28-37), and (d) the raising of Lazarus
(11:38-44).

THE DEATH OF LAZARUS (11:1-16)

John 11:1-16 centered on the micro-narrative of Lazarus’ death within
the greater macro-narrative of the Passion story. What intertwined these
two narratives was the crisis of Lazarus’ illness, which appeared four
times in the first four verses of the text (11:1-4). The repetition of this
term reinforced its importance and thereby compelled John’s audience
to focus on the illness and how it could affect others in the narrative
(Robbins, 1996a, 1996b). In John 11, the term “illness” is interchange-
able with “asleep” which signified Lazarus’ death. While these terms
spoke to Lazarus’ immediate crisis, John also used these terms to frame
the Passion narrative (Kim, 2011). Here is where we see the juxtaposition
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of the macro-narrative and the micro-narrative in John 11. In the micro-
narrative, these terms referred to the physical state of Lazarus. In the
macro-narrative, these terms referred to the spiritual state of the world,
which is because of sin (Kearney, 2017; Kim, 2011).

Without question, John’s juxtaposition of both narratives was not
to diminish the gravity of Lazarus’s suffering. Rather, it highlights the
tension between both realities. This tension is first seen in the way Jesus
responded to the news of Lazarus’ death. Knowing the severity of the
situation, Jesus intentionally delayed His travel to Bethany two additional
days, which was as an odd response to a close friend in need (11:6). In
response to Lazarus’ physical illness (the micro-narrative), Jesus referred
to His own death and hour of glorification (the macro-narrative) (Lk.
23:45; Jn. 11:9-10). As stated previously, Jesus equates death with glory.
With no full understanding of Jesus’ response to the news of Lazarus, the
disciples found themselves in the center of the conflicting tensions in the
John 11 crisis. The next section will further explore John 11 as a crisis
narrative, its components, and Jesus’ demonstration as a crisis leader.

THE CRisis OoF LAzArRUS’ DEATH

The illness and inevitable death of Lazarus was, without question, a crisis.
Scholars define crisis as a situation that contains a low probability, a high
impact, and a time constraint (Christensen, 2009; Garcia, 2015; Klann,
2003; Mitroff, 2004 ). Within the narrative, Lazarus had a low probability
of living (11:1), his death highly impacted his sisters (11:3), and by the
time Jesus arrived in Bethany, Lazarus was already dead (11:17-18). Crisis
situations are highly characterized by myriads of emotion. Those who
experience crisis may feel panic, doubt, uncertainty, distress, anger, or fear,
which causes individuals to lose the will or desire to function (Rast et al.,
2013). Many characters within the narrative experienced these emotions
in light of Lazarus’s illness and Jesus’ lateness.

Faced with ridicule for His lateness on all sides, Jesus nevertheless oper-
ated as a crisis leader at Bethany (Beavis, 2013). Crisis leadership is a
leadership approach that seeks to maintain control of a crisis through the
heavy influencing and motivation of other leaders and followers (Garcia,
2015; Mitroft, 2004; Rast et al., 2013). This approach is not to be
confused with that of crisis management. A crisis management approach
secks to manage followership during uncertainty, whereas crisis leadership
influences followership despite it (Garcia, 2015; Mitroft, 2004). Crisis
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leaders plan for the unforeseen, which prepares them for crisis, helps them
to remain in control during crisis, and keeps them in control after the
crisis event. Leaders who employ this approach: (a) present unified vision,
(b) effectively communicate goals, and (c¢) demonstrate a high level of
decisiveness (Anderson, 2018; Klann, 2003; McNulty et al., 2019; Saltz,
2017). Faced with the micro-narrative crisis of Lazarus’ death at Bethany
and the macro-narrative crisis of sin in the world, Jesus employed these
three characteristics in the narrative to influence and motivate His leaders,
followers, and skeptics. The next section will examine how Jesus main-
tained a unified vision, effective communication, and decisiveness while
experiencing crisis.

A UNIFIED VISION IN CRISIS

Christ demonstrated the first characteristic of crisis leadership, which is
a vision that unifies followership. Though all the disciples were reluc-
tant to return to Bethany due to their concern for Jesus’ safety as well
as their own (11:8), Jesus motivated all twelve disciples—including the
sarcastic, reluctant Thomas (11:16)—to return to Bethany. Christ did this
by announcing His awareness of the situation, His desire to sovereignly
intervene in the situation, and His desire to obtain glorification out of
the situation (11:4, 14-15) (Moloney, 2017). Through His vision, Jesus
presented a clear plan of action that was followable, even though the disci-
ples did not agree with the plan in its entirety. When followership is faced
with crisis, even if they do not fully agree with the course of action, a
strong, unwavering, and autocratic vision will call them to action (Rast
etal., 2013).

Jesus’ vision brought a command and reassurance that though the
odds were not favorable for His team, the team would nevertheless be
successful. This is important because in times of trial, followership may
not be interested in the details of the crisis, but rather in the direction to
navigate it (Rast et al., 2013). Conversely, followership may become so
caught up in the details that they miss the direction or lose the motivation
to go in the direction of the leader. This happened in verses 8—13 when
the disciples became consumed by the details of the crisis, rather than
being concerned about the directive. This may also explain why Jesus
plainly indicated that Lazarus was dead, that Lazarus’ death was for their
belief, and that their course of action is to go visit him (Jn. 11:14). Alto-
gether, the disciples—at the risk of their own lives—followed Jesus back
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into Bethany, possibly believing that something would happen to Lazarus
and to them as well.

Principle One: with a unified vision, crisis leaders can effectively lead their
team into difficult places during difficult times.

ErrFECTIVE COMMUNICATION IN CRISIS

Jesus, within the Lazarus narrative, demonstrated another characteristic
of crisis leadership, which is effective communication. Although the disci-
ples became consumed with the details, and had to be given a directive,
Jesus—as a leader—nevertheless created space for the disciples to reflect
on the crisis. Here, followership was able to express their concern for
Jesus’ safety and their own (11:8). Likewise, they were able to suggest
their own remedy for Lazarus’ healing, which was for Lazarus to get
more sleep (11:12). Because they misunderstood what Jesus meant by
Lazarus being asleep, Jesus helped to clear up the misunderstanding by
telling them plainly that Lazarus has died (11:14). Jesus also informed the
disciples that Lazarus” death was important for their own faith, something
they would not understand until later (11:14; 42; 12:1-2).

Although the disciples did not feel comfortable going back to Bethany,
they felt comfortable enough to share those feelings with Jesus as their
leader. The same disciples did not fully understand the plan of Jesus yet
followed His direction. Not to mention, even after the discussion was
had and the directive was given, this did not make going to Bethany any
less dangerous. Though they are given no resolution for the threat that
would await them, the disciples nevertheless followed Jesus to Bethany,
regardless of their doubts (11:6). The key to the disciples” honesty and
obedience is the concept of safety. Leaders who can effectively commu-
nicate to followers, which entails listening to the concerns of followers,
develop an environment and culture of safety for followership (Johan-
nesen, 1974; Ryan & Oestreich, 1998; Vakola & Bouradas, 2005). When
followers feel safe around their leaders, they will be more inclined to
commit themselves to the direction of those leaders. In between the
micro-narrative and the macro-narrative, Jesus effectively communicated
His vision, but also heard the views of His disciples.

Principle Two: With effective communication, crisis leaders can create a
safe space for followership to address their concerns.
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DECISIVENESS IN CRISIS

Christ demonstrated the third characteristic of crisis leadership, which is
decisiveness. Decisiveness is defined as the ability to make choices effec-
tively, which may entail the consensus of other parties (Urfalino, 2014).
Though a full consensus is ideal in any organization, this concept is diffi-
cult in practice (Harvey et al., 2004). The Lazarus narrative is no different
as Thomas remarked “let us also go, that we may die with him” (11:16)
before the disciples’ headed to Bethany. Thomas’ remark was problem-
atic for a few reasons: (a) it did not provide an alternative solution to
the crisis, (b) it could have brought down the morale of the team, (c) it
was not mentioned to Jesus directly, but to the disciples, (d) it appears
to have been mentioned when the discussion was over, versus while the
discussion was occurring, (e) it misjudged the long-term impact of Jesus’
decision and (f) it sarcastically asserted the notion of death, which may
have been insensitive to Lazarus’ death (Harvey et al., 2004). Within
organizations, it is remarks such as these that can deter, hinder, or compli-
cate the decision-making process. Still with this remark, Jesus—who heard
it either physically or divinely—demonstrated a high level of decisiveness
by not allowing Thomas’ sarcasm to prevent them from journeying to
Bethany (Anderson, 2018; McNulty et al., 2019).

Thomas’ sarcasm did not sway the other disciples, either. Thomas’
remark was not addressed nor revisited by the disciples or by Jesus.
This is because Jesus knew that Thomas’ doubt in the micro-narrative
of Lazarus (11:16) would be transformed into an unwavering faith in
the macro-narrative of the Cross (20:28). Perhaps, this accounts for why
John ensured the remark was written in his account. It is through the
Lazarus narrative that we see even the disciples individually wrestling
with crisis. Altogether, Christ with good vision, communication, and
effective decision-making, would stop at nothing to demonstrate a sign
of resurrection at Bethany. This sign would serve both the macro- and
micro-narrative, healing Lazarus, edifying the church, and redeeming the
world (Filtvedt, 2017; Kearney, 2017; Sosler, 2017). The next section will
explore the second section of the Lazarus narrative, found in John 11:17-
27 and will uncover the theme of legacy leadership, which will intersect
with crisis leadership.

Principle Three: During a crisis, decisive leaders can influence all followers,
even those reluctant to follow.
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THE RESURRECTION AND THE LIFE (11:17—27)

The second section of the Lazarus narrative is centered around the inter-
actions between Jesus and Martha, one of Lazarus’ sisters. At this point,
Lazarus was officially dead for four days (11:6; 14-15; 17) (Hutton,
2008). When Jesus and His disciples finally arrived at Bethany on day
four, Jesus was immediately met with Martha’s grief and disappointment
(11:20). John’s record of Martha’s approach is notable for four reasons:
(a) First, in Jewish custom, it would have been normal for a grieving
family to remain seated, yet Martha rose (11:20); (b) Second, in Jewish
custom, it would have been traditional for women to have been called,
yet Martha spoke first to Jesus (11:21); (¢) Third, in Jewish custom,
it would have been normal for the mourners to follow the grieving
family members—as they did with Mary—yet Martha went to Jesus alone
(11:20; 33), and lastly, (d) Martha approached Jesus without Mary who
stayed home (11:20), though Mary is usually found at the feet of Jesus
(Lk. 10:39—40) (Hanson, 2012). It is here in this moment that Martha
became one of first women of the New Testament to approach Jesus in
this way, sharing an intimate, private moment with Him.

John’s record of Martha depicted her as more than just Lazarus’ sister,
but Christ’s disciple, as she referred to Christ as her Teacher (11:28)
(Hanson, 2012). Further, Martha’s private interaction with Jesus elevated
her status to that of Jesus’ inner circle (Mt. 26:36-38; Mk. 9:2-3; Lk.
5:4-11). Sharing with her the macro-narrative, Martha’s affirmation of
Christ as the Resurrection and the Life in verse 27 became a contrast and
a critique of Thomas’ sarcasm in verse 16. While Thomas would eventu-
ally accept this new reality also (20:28), Martha is one of the first disciples
who acknowledged Christ’s power without proof (Hanson, 2012). The
Johannine account of Lazarus was meant to showcase Lazarus as a sign,
yet Martha—as a true disciple—was no longer in need of one (Crowe,
2018; Harriman, 2018; Kim, 2011; Kostenberger, 2018; Sosler, 2017).
Though she was traditionally given a poor reputation for not being as
meek as Mary, Martha became the first disciple—in crisis—to receive and
accept the macro-narrative of the Resurrection and the Life (Harriman,
2018; Kim, 2011; Lagasse, 2018; Nesbitt, 1961). The next section will
further explore this conversation between Martha and Jesus, specifically
exposing how legacy leadership becomes intersected with crisis leadership
at Bethany.
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LEcacy AMID CRISIS

Within leadership studies, legacy leadership is defined as a transference
of expert knowledge from leaders to other leaders or other followers
(Kan, 2019). This approach is like crisis leadership in that it entails
the influencing of followership through effective vision casting, relation-
ship building, and strategic planning which entails decisiveness (Nanton,
2011). This approach takes leader trust, emotional intelligence, clearly
defined expectations, and commitment to be effective (Nanton, 2011;
Whittington et al., 2005). While legacy leadership requires service, it
also requires resounding faith (Leslie, 2012). At its best, legacy leader-
ship liberates leaders, or experts, by transforming them into mentors who
help followers reach their full potential (Kouzes & Posner, 2006; Nanton,
2011). Simply put, legacy leaders create other leaders. Within the Lazarus
narrative, Jesus became a crisis leader who uses a legacy leader approach
in the micro-narrative to develop leaders in the macro-narrative. Note,
Jesus does not trade a crisis leadership approach for a legacy leadership
approach. Rather, as an expert and leader, Jesus intersected legacy leader-
ship in crisis by presenting solutions that would develop crisis leaders.
While Martha is the main character in 11:17-27, this distribution of
knowledge becomes applicable for the disciples and the crowd, also.
Legacy leadership is executed when leaders: (a) aid followers in sense-
making, (b) help followers to navigate temporal barriers, and (c) create
pathways for contexts to change (Kan, 2019). The next sections will
explore how Jesus demonstrated the components of legacy leadership in
the crisis narrative of Lazarus.

SENSEMAKING IN CRISIS

Meeting privately with Jesus, Martha mentioned that if Jesus were
present, her brother would still be alive and even still, in crisis, the Father
could answer anything requested of Jesus (11:21-22) (Kearney, 2017).
Both were two large statements of faith, which are affirmed through Jesus’
declaration that Lazarus will live (11:23). It is here in crisis where Jesus
offered Martha a gift. The gift was not a better understanding of resur-
rection. The gift was the revelation of a Son who embodied resurrecting
power (11:25). Martha’s invitation was simply to embrace it (11:26).
With this embrace, Martha becomes much like the Woman at the Well,
who met a Man that told her everything that she ever knew, changing her
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resurrection theology and increasing her faith (Jn. 4; 11:27-28) (Hanson,
2012; Kearney, 2017).

Here, Jesus demonstrated the first component of legacy leadership.
Through a private conversation with Martha, while faced with the crisis of
her dead brother, Jesus—through the transferring of vital information—
aided Martha in making an eternal decision. The decision that Martha
made had nothing to do with Lazarus, but all to do with herself. In
the crisis, Jesus did not control, lecture, or belittle Martha but created
space for her to make sense of the trauma she experienced through infor-
mation sharing and dialogue. In the tension of the macro-narrative and
the micro-narrative, Martha is given space to wrestle with them both.
Through sensemaking, Martha—in crisis—became the first disciple and
first woman to accept the narrative of her brother and embrace the narra-
tive of her Savior. Jesus did not invite her to choose, but rather to know
that there is a new possibility that could help her make sense of both.
Within organizations, leaders that effectively communicate in crisis can
help their followers to see solutions within crisis. The next section will
discuss how Jesus helped Martha to navigate temporal barriers in crisis.

Principle Four: In crisis, leaders can help followership make sense of their
current reality and invite them to embrace new possibilities.

NAVIGATING TEMPORAL BARRIERS IN CRISIS

In the same conversation, Jesus demonstrated the second component of
legacy leadership, equipping Martha to navigate temporal barriers. In the
conversation with Jesus, Martha asserts her own belief in the afterlife,
knowing that in the “last day” she will see her brother again (11:24).
When Martha accepted that Life and Resurrection both rested in the
person of Jesus, Martha no longer needed to place her faith in ritual-
istic thinking, specifically in the resurrection event, to substantiate peace
concerning her brother. The barrier that Martha navigated with resurrec-
tion (11:24) is very similar to the barrier the Women at the Well navigated
regarding worship (Jn. 4:19). Jesus does not dismiss the ideas of the
Women at the Well or Martha, but again through sensemaking, offered
an idea that renewed both their ideologies. This offering allowed both
women in the Johannine account to break through a religious barrier
that would have otherwise held them back from a closer relationship with
Christ.
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Legacy leaders understand that to effectively create leaders, they—as
experts—cannot engage in cognitive dissociation. Cognitive dissociation
is the idea of disowning one narrative or an idea to embrace another
(Bostdorft & Ferris, 2014). Within the crisis, Jesus did not choose the
World over Lazarus, nor did He force Martha to forsake Lazarus to
choose Christ. Rather, Christ wove together both narratives and in the
height of her crisis, provided divine, expert knowledge that would develop
Martha as a crisis leader. When leadership and followership are faced with
crisis, legacy leaders build crisis leaders by helping them to make sense of
where they are and to break the temporal barriers that could hinder where
they can go. Centrally, this looks like allowing the barriers of the expert to
be broken. Jesus, surrounded by men who refused to hear, broke protocol
to encourage the one woman who would hear (Chisale, 2020; Clark,
2004; Sims, 2016). He allowed Martha to approach Him alone, and in
her grief—which again was prohibited by Jewish culture—to give her a
gift of new possibilities to share with her sister and the world.

Principle Five: In crisis, information sharing can help followership to
navigate temporal barriers, meeting both personal and organizational
needs.

CHANGING CONTEXT IN CRISIS

Without rushing to the resurrection of Lazarus, Jesus as a legacy leader
in crisis was setting the stage to ultimately change the context. Through
Christ, the context in the John 11 pericope would not only change from
the grieving of Lazarus to the resurrection of Lazarus, which would incite
joy and wonder among the Jews, but largely, the context would change
from funeral to birth, from mourning to memory. This climatic sign
would serve as a message that if Jesus could give life to the dead, then
surely, He could resurrect Himself (Crowe, 2018; Harriman, 2018; Kim,
2011; Kostenberger, 2018; Sosler, 2017; Turner, 1976). This would not
only change how people would see Christ or Lazarus, but it would forever
change how people would see and remember Bethany. This context, and
what it would become, is important to the Lazarus narrative.

While many scholars have challenged the geographic location of
Bethany, theorizing the possibility of two Bethany locations: Bethany
near Jerusalem and Bethany near Jordan (Earl, 2009), this location was
considered a common place for Jesus’ ministry (Lagasse, 2018). This
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explains why Bethany was frequented at least 11 times throughout the
gospel (Nesbitt, 1961). Bethany, along the Jordan, was where Jesus was
baptized (John 1:28) (Hutton, 2008), the home of Simon the Leper
(Mk. 14:3-10), the place where Mary anointed Jesus with her perfume
(11:2), the place where the fig tree was cursed (Mk. 11:11-13), it served
as preparation for the Triumphal Entry (12:12-19), the location where
Jesus ascended (Lk. 24:50-51), and it also has eschatological signifi-
cance (Zech. 14:4-5). Centrally, it was the home of Mary, Martha, and a
dying Lazarus (11:1) (Beavis, 2013; Lagasse, 2018; Nesbitt, 1961). The
illness of Lazarus is not foreign to Bethany, as it was characterized as a
place of affliction, sickness, and challenge (Earl, 2009). Bethany certainly
challenged Jesus, who was threatened to be stoned there (11:8) which
again explains the hesitation of the disciples (11:12) and the reluctance of
Thomas (11:16) to return. In this place of challenge, however, Bethany
became the place where Jesus was seen in His humanity (Nesbitt, 1961)
doing the ordinary (Sosler, 2017). Yet in crisis, Christ would do the
extraordinary, which would forever change the context of Bethany.

Note that in the conversation between Martha and Jesus, Martha
asserted that if Jesus were present in Bethany earlier, Lazarus would
have not died (11:21). Mary would present the same conclusion to Jesus
later in the text (11:32). It could be interpreted that the “here” Martha
and Mary were referring to was Bethany. For them, it was something
significant about being in Bethany, at the right time that would have
changed the fate of Lazarus. Yet, it was just as significant for Jesus to
arrive in Bethany—Ilate—and to still proclaim that Lazarus, though dead
for four days, would indeed live. As a legacy leader, Jesus as the expert
exchanges new information that began to change the context of Bethany
while in crisis. Though He arrived “late” to Bethany, Jesus is neverthe-
less present in Bethany. Further, Jesus is nevertheless “God” in Bethany,
also. Through Christ, Bethany—in crisis—would no longer be known for
its illness but for its possibilities. When the crisis is over, Bethany would
forever be the sign that would usher Jesus to the cross (11:45). Leaders
who effectively communicate in crisis can help change the context of
crisis, even if followership is disappointed.

So far in the crisis narrative of John 11, nothing had happened to the
body of Martha and Mary’s brother. Lazarus is still dead. Yet, through
the intersection of legacy leadership in crisis, so much had happened. The
disciples have been led to Bethany despite their reluctance and Thomas’
sarcasm (11:8; 16), the religiosity, soteriology, and eschatology of Martha
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has been forever changed (11:23-27) and though Jesus was late (11:17),
He continues to be present to the context (11:23). Before He moved
to the tomb of Lazarus, Jesus moved through the crisis at Bethany
by first moving through the theology of Martha. Next, Jesus would
move through the tears of Mary (11:28-37) to which Jesus demonstrates
empathy while in crisis.

Principle Six: Leaders who effectively communicate in crisis can help
change the context of the crisis, even when followers are disappointed.

THE WEEPING OF JESUS (11:28-37)

The third section of the pericope opened with Martha calling for Mary,
after her confessional statement of faith (11:28). Again, it is noteworthy
that Martha’s zeal emulated that of the Woman at the Well (4:29), who
compelled others to receive what she had just received. Also, it is note-
worthy to reiterate that Martha called Jesus a teacher, which indicated
her position as a disciple (11:28). The Jews were more attached to Mary,
than Martha, which is evident in the way they followed her to meet Jesus
(11:29-31). This could have meant two ideas: (a) in the micro-narrative,
the Jews were attached to Mary because she may have exhibited more
visible emotion than Martha and (b) in the macro-narrative, the Jews
were meant to go with Mary to be eyewitnesses to whatever miracle Jesus
performed (Hanson, 2012).

Present before Jesus, Mary exuded the same disappointment as Martha
(11:21) believing that if Jesus had made it earlier to Bethany, Lazarus
would be alive (11:32). Because this phrase is repeated in the narra-
tive, it could be interpreted that this phrase is of great importance
(Hanson, 2012; Osborne, 2006; Robbins, 1996a, 1996b). Coming from
Martha, the phrase sounded more technical and analytical. To this, Jesus
responded in a technical, analytical tone causing Martha to wrestle with
her theology (11:21-26). Coming from Mary, the phrase is coupled with
more emotion. To this, Jesus responded in an emotional tone, causing the
crowd to take notice (11:33-37). While Jesus was empathetic with both
Mary and Martha in different ways, it was in this place of the narrative
where Jesus demonstrated emotional empathy in crisis. The next section
will explore more of Jesus’ empathy and its impact on Mary and the Jews
around her.
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EMrAaTHY AMID CRISIS

Within the crisis narrative and the tensions that lied therein, Jesus
displayed empathy. Empathy is defined as the capacity to conceptualize
how others experience the world (Darwall, 1998; Duft, 2017). Further,
empathy invites others to feel the feelings of others around experiences
different from their own (Jahoda, 2005). Different from sympathy, which
was introduced in the early eighteenth century, empathy is discipled
comprehension (Kugler, 2019). This means that learning to “feel one’s
way into” someone or something is an act that comes by way of prac-
tice, time, and development (Darwall, 1998; Jahoda, 2005). Introduced
as a psychological term in 1905 by Lipps, empathy makes possible the
reconstruction of past events and motivates individuals to care outside of
themselves (Darwall, 1998; Jahoda, 2005).

Though known for fostering prosocial behavior and establishing
authentic relationships in organizations, empathy is often criticized in
the workplace and in the world, citing that empathy not only is a sign
of weakness, but it also interferes with decision-making (Duff, 2017;
Holt & Marques, 2012). Holt and Marques (2012) however, posited that
individuals who are unable to demonstrate empathy are often impulsive,
narcissistic, and often create toxic environments for leaders and followers
(Pederson & Pope, 2010). Within the Lazarus narrative, Jesus exercised
the four components of empathy, which are (a) response decision, (b)
emotional recognition, (c) emotional reciprocation, and (d) emotional
perspective (Marshall et al., 1995). Through these components, Jesus’
demonstration of empathy within the crisis allowed Him to feel His way
into the feelings and experiences of His followers, producing the right
environment for a Messianic sign. Note that Christ does not sacrifice crisis
leadership for empathic leadership. Just like with legacy leadership, Christ
intersects empathy in crisis through the four components. These compo-
nents will be explored in the next sections, revealed in scripture, and will
discuss implications for leaders, starting with emotional recognition.

RESPONSE DECISION IN CRISIS

A response decision is a course of action chosen based upon the emotions
or perspectives of others (Marshall et al., 1995). Through Jesus’ conver-
sation with Mary, Jesus now developed emotional empathy. At the heart
of the conversation and at the center of the crisis, Jesus responded by
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asking about the body of Lazarus (11:34). In response to this question,
the Jews replied “come and see” which then drove Jesus to respond with
tears (11:34-35). The phrase “come and see” is of large significance. In
the micro-narrative, the phrase is an invitation to discipleship and relation-
ship. Jesus first said it to John and Andrew (1:39), Philip then said it to
Nathaniel (1:46), and it is again echoed by the woman at the well (4:29)
(Harris, 2009). The second implication was that “come and see,” in the
macro-narrative, was an invitation for Christ to walk (and feel Himself
through) a path that would be like His own (Harriman, 2018). The
decision to “come and see” in the micro-narrative served as a Garden
of Gethsemane experience in the macro-narrative (Harris, 2009). It bid
for Christ’s followers and skeptics to be a witness to what sign the Father
would offer Lazarus and the world, in crisis.

Here again, John has woven the micro-narrative and the macro-
narrative together. Within both narratives, Christ was forced to both think
and feel His way through the crisis of Lazarus and the crisis of the world.
His tears were not just for Lazarus, but also for what it would take to
bring eternal life. While the dynamics of the empathy will be parsed out
in the next sections, what is notable here is Jesus as a crisis leader did
not attempt to hide His emotions. Rather, Christ made a conscious deci-
sion to display them so much that John recorded them. While Christ
was not consumed by His emotions, He was not hindered by them also.
As a leader, Jesus’ emotionalism did not weaken His influence, as some
may believe (Duff, 2017). Through His tears, and through the crisis, His
vision, voice, and decision-making ability was still clear and effective (Rast
et al., 2013). Though filled with intense emotion, Christ accepts the invi-
tation to come and see about Lazarus. Also, by accepting this invitation,
His followers are invited to come and see about His Father.

Principle Seven: In crisis, leaders do not have to sacrifice empathy to make
good decisions; when empathic, leaders can invite followers to come and
see new possibilities.

EMoTIONAL RECOGNITION IN CRISIS

Emotional recognition is the capacity of one to recognize the emotions
of others (Marshall et al., 1995). This notion is important to the Lazarus
narrative because within the crisis, there was an underlying conflict
between Jesus and the mourners, specifically in the ways they responded
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to Mary’s grief. Within the narrative, Jesus’ emotional response to Mary
in verse 33 is commonly read as pure sadness for Mary and Martha’s
misfortune. The problem with this interpretation is, it assumes that Jesus’
emotional response is only to Mary’s grief, and it assumes that Jesus is
only experiencing sadness. When translated correctly, the term “disturbed
in spirit” in verse 33 connotes a feeling of anger and indignation coming
from Jesus (Harris, 2009). It is suggested that the anger of Jesus is being
caused by the mourners who surrounded Mary (Harris, 2009). This is
indicated by verse 33 where Jesus’ emotional response of sadness and
anger is in response to the weeping of Mary and the weeping of the Jews.

Jesus may have had a problem with these Jews because they could be
moriologists. Moriologists are those who have been paid to mourn at the
loss of a person to indicate the value of a person (Mendoza, 2018). Thus,
the more moriologists present, indicated the importance of the deceased
to the community. Whether or not the crowd was paid to console Mary
or even were moriologists at all remains to be discovered, but it was
interesting how quickly the crowd turned from consolation to criticism
(Hanson, 2012). Within their mourning, the crowd suggested that Jesus
should have saved Lazarus the same way He healed the blind man (Jn. 9).
Jesus’ annoyance with this group was confirmed when Jesus, in response
to those words, became greatly disturbed once again (11:38). The crit-
icism of the crowd in Bethany foreshadowed the criticism that Christ
would receive on the cross (Mt. 27:42; Mk. 15:31; Lk. 23:35).

What is important here is, Jesus as a leader, possessed such a high level
of emotional intelligence that He was able to distinguish between the
mourning of Mary and the cries and criticisms of the crowd. Though
angry and sad, His anger did not get in the way of being present to Mary
or present to Lazarus. Christ does not direct His anger toward Mary or
toward the crowd. While He was frustrated at their inability to demon-
strate true empathy, Christ remained effective in demonstrating empathy
in crisis (Harris, 2009). When leaders can recognize the emotions of other
leaders and followers, they can be better present to these groups, maintain
a safe environment, and even recognize when followers appear to agree
when they really disagree (Harvey et al., 2004; Marshall et al., 1995;
Urfalino, 2014).

Principle Eight: In crisis, leaders must possess the emotional intelligence
to discern the various emotions of followers and remain effective despite
the criticism they receive.
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EMOTIONAL RECIPROCATION IN CRISIS

Within the John 11 pericope, Christ demonstrated emotional reciproca-
tion, which is the ability to produce the same emotion as others (Marshall
et al., 1995). While the reasons for Jesus’ tears have been classically
debated, what remains paramount is that in Bethany—the place of afflic-
tion—God emoted (Chung, 2015; Earl, 2009; Hanson, 2012; Harris,
2009; Lagasse, 2018; Nesbitt, 1961; Wardlaw, 2000). Across the micro-
narrative and the macro-narrative, within His humanity and despite His
divinity, the releasing of Jesus’ tears connected the death of Lazarus, the
disappointment of Mary and Martha, the criticism of the crowd, and the
sting of His own death to come. Wardlaw (2000) concluded that love—
though powerful—does not have the capacity to shield our loved ones
from the dangers and limitations that life presents. Within the narrative,
Jesus’ decision to weep with Mary signified that the power of God’s love
is not only found in His ability to act, but in His capacity to suffer with
mankind.

By emoting, Jesus pushed against a “royal theology” or the idea that
emotion is unnecessary and should be numbed or silenced to be effec-
tive in leadership (Willimon, 1984). Instead, Christian leaders are to
engage in a prophetic grief that forces them to fight against royal theology
and teaches others to grieve as Christ did (Willimon, 1984). Through
the grief, Jesus redefined strength in leadership (Duff, 2017; Holt &
Marques, 2012). Further, through grief, Jesus redefined true strength
during crisis. While crisis leaders must remain sound, their leadership does
not have to be void of their cries (Rast et al., 2013).

Principle Nine: In crisis, leaders who practice empathy can remain sound
without silencing their own emotions.

EMOTIONAL PERSPECTIVES IN CRISIS

The last component of empathy is emotional perspective, which is the
ability to see the point of view of others (Marshall et al., 1995). Though
fully God, Christ was not so spiritual that He was unable to see the grief of
His friends (Beavis, 2013) (Heb. 4:15-16). Yet, as a crisis leader, Christ
was not so earthly that He could not see the grief of His father (Jn.
10:30; 17:20-23). This, of course, is largely attributed to Jesus being the
Incarnate Christ. As fully God and fully man, Christ could hold together
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time and eternity, micro-narrative and macro-narrative, friendship, and
Lordship, humanity, and divinity (Jojko, 2019; Torrance, 1989). Thus,
Christ was able to understand the fears of the disciples (11:8; 16), the
disappointment of Martha (11:21), the tears of Mary (11:33), and the
criticism of the crowd (11:37).

While believers cannot become incarnate (Jer. 10:6), believers can
become incarnational. To become incarnational is not to say that one
must become God-like, but rather through the cross, believers can
become like God. It denotes a willingness to step into the muck and
mire, into flesh, and into the crises of people, and bring a new reality of
hope (Torrance, 1989). It requires a willingness to take a risk, get messy,
and to truly immerse oneself into the lives of people. Before Christ did
this at the cross, Christ did it in Bethany. Christ, as a crisis leader, did not
evade the tension. Rather, Christ maintained influence despite of it and
even invited men and women, regardless of their perspectives, to see God
in it. Because Christ immersed Himself in their feelings, He was able to
influence their perspective.

Principle Ten: in crisis, leaders must become incarnational and immerse
themselves in the feelings of followers to influence their perspectives of
followership.

THE RAISING OF LLAZARUS (11:38—44)

While the narratives of Bethany and Calvary can stand alone, it is through
their intersection that both narratives are understood. With a broad lens,
readers see the micro-narrative, where Lazarus battled with sickness and
with a narrow lens readers see the macro-narrative, where Jesus battled
with sin (Hanson, 2012; Harriman, 2018; Kearney, 2017; Kim, 2011;
Podmore, 2011; Turner, 1976). The story of Lazarus at Bethany prepares
readers for Calvary, while the story of Jesus at Calvary reminds readers of
Lazarus at Bethany. Together, the narratives depict an incarnational God
who was present to His friends, His followership, and His Father while
battling the crisis of sin and sickness.

What largely connects the story of Jesus and Lazarus was the pres-
ence of stones. The significance of the stone was to secure the dead (Mt.
27:60), secure the stench of the dead (Jn. 11:39), and to ensure, especially
in Jesus’ case—that no foul play would occur (Mt. 27:63) (Harriman,
2018). These stones were heavy (Mt. 27:60; Mk. 16:4) and only meant
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for them to be rolled once to close the tomb. Within both narratives, what
surrounds and solidifies the resurrection of Lazarus and Jesus was the
removal of their stones (Hanson, 2012; Harriman, 2018; Kearney, 2017;
Kim, 2011; Turner, 1976). In the Lazarus narrative, Jesus orders the
Jews to remove the stone (11:41) and in the Passion narrative, the stone
is removed by an angel (Mt. 28:2). Having the stones removed causes
the communities in both narratives to witness the irrefutable resurrecting
power of the Father (Hanson, 2012; Harriman, 2018).

Prayer also connects both narratives. After the stone is rolled away
in the Lazarus narrative, Jesus prays to the Father that those around
Him would know that Christ had been sent by God (11:41-43). This
prayer has several similarities across the micro-narrative and the macro-
narrative:(a) Jesus’ prayer here in 11:41-43 is identical to His prayer in
John 17, (b) specifically the way Jesus lifted His eyes in 11:41 is identical
to how Jesus lifted His eyes in 17:1, (c¢) and Jesus’ prayer for others at
Bethany is identical to His prayers for others at Gethsemane (Jn. 11:42;
17:3, 8, 18, 21, 23, 25).

The cries of Jesus lastly connect both narratives. Jesus’ loud cry at
Bethany (11:43) is directly identical to Jesus’ loud cry at Calvary (Mt.
27:50; Mk. 15:37; Lk. 23:46). Whereas the cry of Jesus at Bethany was
to free Lazarus, the cry of Jesus at Calvary was to eternally free mankind
(Podmore, 2011). The cry of Jesus at Bethany raised one man (11:44),
whereas the cry of Jesus at Calvary raised many men (Mt. 27:51-52). It is
through the stone, the prayer, and cries found within the narratives that
an unwavering hope is found in the person of Jesus (Harriman, 2018;
Moloney, 2017). During crisis, hope became a central theme that Christ
uses to influence His followership and help them to see new possibilities.
As with legacy and empathy, Jesus did not forsake hope in crisis, rather
Jesus intersected hope within crisis. The next sections will explore the
concept of hope, its components, its location within the Lazarus narrative,
and its implications for leaders.

Hore AMID CRISIS

Itis in the John 11 narrative that Jesus, as a crisis leader, intersects legacy,
empathy, and lastly, hope. Hope is defined as a motivational, affective,
and cognitive disposition of a person, which reflects how that person
responds to a goal (Geiger et al., 2019; Peterson & Seligman, 2004;
Snyder, 2002; Snyder et al., 1991). Another definition of hope is any
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expectation greater than zero when it comes to goal achievement (Stot-
land, 1969). Centrally, hope is the belief that a better future or a better
outcome is possible (Leboeuf, 2019). It is a concept that is character-
ized by imagination, strengthened by courage, and is achieved through
challenge (Gallagher & Lopez, 2017). Though depicted as a spiritual
concept, scholars agree that hope is not blind optimism (Arnau et al.,
2007; Gallagher & Lopez, 2017; Leboeuf, 2019). That is, hope is not
an expectation of results without strategy. With a plan, hopeful thinking
increases creativity, reduces depression and anxiety, benefits mental health,
enhances life satisfaction, lowers procrastination, improves productivity,
and produces better relationships (Arnau et al., 2007; Gallagher & Lopez,
2017; Geiger et al., 2019; Johnston, 2014; Peterson & Seligman, 2004;
Snyder, 2002; Snyder et al., 1991).

In the Lazarus narrative, hope became the central theme in Bethany.
The disciples hoped that they would not have to go to Bethany (11:8;
16), Mary and Martha hoped that Jesus would have arrived earlier to
save their brother (11:21; 32), the crowd hoped that Jesus who healed
the blind man could also heal Lazarus (11:37), and even Jesus hoped that
through the resurrection of Lazarus, men would believe He was sent by
the Father (11:43). As a crisis leader, Jesus demonstrated the two compo-
nents of hope, which are (a) agency thinking and (b) pathways thinking.
In the next sections, both components will be defined and explored in
the Lazarus narrative. Followed by this is a brief discussion of legacy,
empathy, and hope.

AGENCY THINKING IN CRISIS

Scholars define agency thinking as the act of sustaining an action to reach
a goal (Arnau et al., 2007; Gallagher & Lopez, 2017; Geiger et al., 2019;
Snyder, 2002; Snyder et al., 1991). As a component of hope, agency
thinking secures the promise of a different possibility through persistence.
Within the Lazarus narrative, Jesus asserted agency thinking by main-
taining the idea that Lazarus would live again. He asserted this when
He discovered Lazarus was sick (11:4), He mentioned it when talking
to the disciples (11:11), He states it to Martha (11:23), He requested
to see the tomb, though Lazarus has been dead four days (11:34), and
He reiterates it again to Martha again before the resurrection (11:40).
Through His persistence, Jesus presented an unwavering possibility of
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hope that drives against the crisis at Bethany. This hope became infec-
tious, to the point where it drove a community to embrace the possibility
that a man dead for four days may live again (11:42, 45). So convinced by
this hope, the community agreed to roll away the stone of a decayed man
just to see if he would come out of the tomb he was placed in (11:41)
(Harriman, 2018). Here, the Jews became more than mourners, skep-
tics, or critics, but witnesses in the resurrection of Lazarus. At its best,
leaders who employ agency thinking in the workplace can motivate and
influence followers to accept new possibilities (Arnau et al., 2007). Inter-
secting hope in crisis, Jesus brought the idea of resurrection to Bethany,
before calling Lazarus out of the tomb.

Principle Eleven: leaders who demonstrate agency thinking will move
followers from eyewitnesses to participants who can engage new possi-
bilities.

PATHWAY THINKING IN CRISIS

Pathway thinking is defined as the capacity to plan alternatively when
obstacles arise to attain goals (Arnau et al., 2007; Gallagher & Lopez,
2017; Geiger et al., 2019; Snyder, 2002; Snyder et al., 1991). Under-
standing how pathway thinking occurs within the crisis means under-
standing how the tension exists between the micro-narrative and the
macro-narrative. Within the macro-narrative, what is clear for Jesus is that
the pathway to resurrection is through the Father (11:41). For Jesus,
who is sovereign, there is no other alternative plan that can solve the
problem of sickness and sin (Hanson, 2012; Harriman, 2018; Kearney,
2017; Kim, 2011; Turner, 1976). Seemingly, within the macro-narrative,
pathway thinking is not applicable. To make it applicable would then
assert that Jesus had another alternative outside of the Father, which
would be theologically heretical.

However, within the micro-narrative, pathway thinking is found in
verse 42. Here, Jesus mentioned that for the sake of the crowd, He prays
for Lazarus’ resurrection (11:42). This is the same crowd that contained
false mourners and critics of Jesus (11:37). Earlier, it was mentioned
that when Martha notified Mary of Jesus’ arrival, Martha did so privately
(11:28). It suggested that Martha did not want to draw any attention to
Jesus. This was seemingly supported by Jesus who remained outside of the
village away from the crowd (11:30). Thus, when the crowd follows Mary
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out of the house, it could be hypothesized that this may have not been
Martha’s desire. As personal friends of Jesus, and knowing His plight, to
draw that much attention to Him not only takes away from Lazarus but
places Jesus back in a position to be stoned (11:8; 16).

It is here in the micro-narrative where Jesus demonstrated pathway
thinking. As repeatedly discussed throughout this research, Jesus utilized
Mary’s relationship with the Jews to position them to be eyewitnesses to
Lazarus’ resurrection. It is because of their witness that many Jews began
believing in Jesus, the name of Jesus spread throughout Jerusalem and
through this attention, Jesus was taken to the cross (11:45-53). Bethany
became a prelude to Calvary (Podmore, 2011). While Jesus knew all
along what would happen, in the macro-narrative, His followers in the
micro-narrative did not. When pathway thinking is applied, leaders may
have to pivot their plans to accomplish their goals. Though Martha’s
intent may have been different, Jesus could still use the outcome to reach
the cross.

Principle Twelve: leaders in crisis may have to pivot their plans to
accomplish their goals.

SuMMARY

This chapter began by offering the notion that effective leaders are
those who understand the power of adaptability and can execute that
adaptability within crisis

(Tortorella & Fogliatto, 2017; Northouse, 2013; Valeras & Cordes,
2020; Van Eeden et al., 2008). Next, it offered scripture as a resource
that can aid leaders in responding to crises while also providing leaders
a foundational reference for the many historical and contemporary orga-
nizational concepts, themes, and theories used by organizations today.
From here, the crisis narrative of Lazarus in John 11 was explored with
the intersections of crisis leadership with legacy leadership, empathy, and
hope. These intersections were located in scripture with the components
of legacy, empathy, and hope explored with implications for leaders.
Through this journey, Jesus as a crisis leader gives His followers the
opportunity to receive the gift of crisis, to feel the grief of crisis, and
to experience the God of crisis. The Hebrew translation of “Lazarus”
means “God has helped” (Podmore, 2011). Returning to Bethany, which
ultimately led to His death and resurrection, Christ had helped indeed.
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CHAPTER 4

Vulnerability in Leadership: An Analysis
of John 13

Lance L. May and Joshua D. Henson

John 13:1-20 contains an account of the last teaching of Jesus with his
original twelve disciples in the evening before his arrest. The book of
John conveys a history of the life of Jesus and records several events with
corresponding lessons. In this pericope, John recounted the circumstances
surrounding the Lord’s supper and included details about Jesus washing
the disciples’ feet. The act of washing feet was a common occurrence at
the time of the Fourth Gospel, and this study examines the various mean-
ings of the act, especially as it relates to leadership. The chapter aims to
conduct a socio-rhetorical analysis of John 13:1-20 to determine biblical
themes pertaining to the role of vulnerability in leadership.
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BACKGROUND OF JOHN 13

A thorough analysis of John 13:1-20 requires an examination of the
passage’s background with questions concerning authorship, audience,
cultural context, date, location, purpose, and details specific to the peri-
cope. Also contained in this evaluation are the timing of the narrative, the
events surrounding the text, and their application to modern contexts.
Determination of the meaning of John 13:1-20 begins with an analysis
of the author of the Fourth Gospel.

Authorship

Although the author does not explicitly name himself'in the book, there is
a long-held belief in Christian communities that the Apostle John is the
author of the Fourth Gospel (Brown & Moloney, 2017; Filson, 1966;
Henry, 1991). Irenaeus and Polycarp were early voices that attributed
this writing to John the Apostle (Burge, 2009). Verses within the Gospel
indicate the author was an eyewitness to the ministry of Jesus, including
1:14, “And the Word became flesh and dwelt among us, and we have
seen his glory”; 19:35, “He who saw it has borne witness—his testi-
mony is true, and he knows that he is telling the truth”; and 21:24,
“This is the disciple who is bearing witness about these things, and who
has written these things” (English Standard Version, 2001,/2016). An
eyewitness account would be consistent with Johannine authorship. In
John 21:24, the author explained, “This is the disciple who is bearing
witness about these things” and refers back to the 21:20 identification
of “the disciple whom Jesus loved” (ESV, 2001,/2016). Carpenter and
McCown (1992) noted that there is evidence consistent with the tradi-
tion of the Apostle John as the author, yet one cannot definitively name
him as the author. Guthrie (1990) considered many of the arguments
that someone other than John the Apostle may have written this Gospel,
including the idea that it may have been a group of contributors, another
follower of Jesus named John, Lazarus, or an unknown disciple. Several
conflicting opinions contend authorship cannot be clearly attributed to
the Apostle John. Still, a different unnamed person accepting this chal-
lenge would not reveal an author but simply deny that it was John the
Apostle (Pfeiffer & Harrison, 1962). Among the many alternative opin-
ions regarding a different author, no alternate idea has surfaced to gain
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substantial support other than the Apostle John, the brother of James and
son of Zebedee (Barclay, 1975).

Audience and Cultural Context

Filson (1966) noted that existing early manuscripts were all written in
Greek. However, some have conjectured that it may have been initially
written in Aramaic or Hebrew and translated into Greek very early. The
significance of the writing being in Greek means that the intended audi-
ence was likely Greek-speaking, and although Greek was the common
language of the time, it was not the first language of most Jews (Filson,
1966). Brodie (1993) suggested that conflict between Jews and Christians
in Chapter 9 indicates synagogue expulsion and contention between the
groups. Yet, the text also offers a way for these groups to converge for the
cause of Christ. The Fourth Gospel was likely not intended primarily for
Jews that spoke Greek or Greeks in general, but rather Christ-followers
that included both Gentiles and Jews who were predominantly Hellenistic
(Barclay, 1975).

Date and Location

In comparison to the other three Gospels, many consider John the last
written, but Michaels (2010) noted that John does not rely on the other
Gospels for information and may not regard the others. Several academics
once argued that this work may have been written in the second century
and could not have been Johannine. Still, later discoveries of Papyrus 46
and the Egerton Papyrus 2 heavily diminished the idea of later authorship
(Burge, 2009). Most scholars now date the work before AD 100, and
some place it much earlier and within the lifetime of the Apostle John
(Robinson, 1985).

According to Burge (2009), two primary regions have gained the
most support as the writing location, including Syria and Asia Minor.
Some connect the Fourth Gospel to Ignatius of Antioch and the Odes
of Solomon, suggesting that Syria may be the origin of the writing
(Burge, 2018). An early church tradition attributed to Irenaeus proposed
that Ephesus (Asia Minor) was where the Gospel was penned initially
(Eusebius & Maier, 2007).
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Purpose

John 20:31 states, “but these are written so that you may believe that
Jesus is the Christ, the Son of God, and that by believing you may have
life in his name” (ESV, 2001,/2016). The purpose of the Gospel of John
is like the other three Gospels in that it tells the story of Jesus and estab-
lishes how God has provided redemption. John differs from the other
Gospels by focusing more specifically on the life of Jesus instead of his
works (Zodhiates et al., 2008). The book gives special attention to both
the divinity and humanity of Jesus. Some scholars have suggested that the
purpose of the book is an argument against Docetism which contended
that Jesus was God pretending to be human (Filson, 1966) or Gnosticism,
another heresy akin to Docetism that did not ultimately see Jesus as fully
human but rather an emanation of deity that had separated from God.
The Fourth Gospel also contended with this pervasive belief (Barclay,
1975). The opening of John’s Gospel establishes that Jesus is the Word
of God, or lggos, and, in Jesus, we find the expression of God in humanity
(Bruce, 1994). In the Gospel of John, Jesus is God’s Word, and the Word
is a message of redemption through Jesus the Messiah, who is both God
and man (Burge, 2009).

JOHN 13:1—20 THEMES

John 13:1-20 recounts the final teaching of Jesus with all twelve disciples
on the evening before his arrest and includes the details of a foot-washing
not recorded in the other three Gospels. Thomas (1991) noted that
although there has been speculation that John 13:1-20 may contain a
redaction with attempts by later authors to change the meaning of the
passage. De Jonge (1977) suggested that it is preferable and more accu-
rate to examine a text without speculation of redaction unless there is
significant historical evidence of such a change.

The combined research of two German authors, Lohse (1967) and
Richter (1967), identified 11 proposed themes from various commen-
taries of John 13:1-20. The most prominent themes viewed foot-washing
as an example of humility, a symbol for the Eucharist, a reminder
of baptism, the forgiveness of sin and cleansing, as another sacra-
ment, a soteriological sign, or as a replacement for baptism (Thomas,
1991). Additional points of emphasis in John 13:1-20 include sacrifi-
cial service, sanctification, confession, and loving one another. However,
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little published research has explored applying these themes to a lead-
ership context. This chapter seeks to answer two research questions:
What lessons can be learned about the leadership of Jesus from a socio-
rhetorical analysis of John 13:1-20? And what are the implications for a
modern understanding of the role of vulnerability in leadership from the
examination of John 13:1-20?

METHODOLOGY

Exegetical analysis is a scientific or systematic approach to examining and
interpreting scripture (Henson et al., 2020). The origin of the word
exegesis is Greek, and the root connotes to “draw out,” and thus exeget-
ical analysis attempts to draw out the meaning of the text, as opposed
to eisegesis meaning “read into” (Osborne, 2010, p. 57). Researchers
approach exegetical analysis in several ways, but socio-rhetorical analysis
(SRA) focuses on the details of the text to explore both the original
intent of the passage and the viable modern applications (Henson et al.,
2020; Robbins, 1996a, 1996b). SRA also incorporates linguistic exam-
ination to explore word meanings by observing sentence structure and
social context (Cotterall & Turner, 1989). A socio-rhetorical analysis is an
appropriate method for analyzing scripture because it addresses complex
challenges such as authorship narrated by one person, written by another,
yet inspired directly by God (Henson et al., 2020). Socio-rhetorical anal-
ysis in this study was completed in five texture categories as identified
by Henson et al. (2020), including inner texture, intertexture, social and
cultural texture, ideological texture, and sacred texture.

INNER TEXTURE ANALYSIS

Within the process of SRA is an exploration of the structure, parts, and
message of a pericope to identify the underlying anatomy of the scrip-
ture, which is called inner texture (Henson et al., 2020). Inner textual
analysis incorporates six different filters to examine a passage, including
textual units, repetitive patterns, progressive patterns, opening—middle—
closing patterns, argumentative patterns, and sensory-aesthetic patterns
(Henson et al., 2020; Robbins, 1996a, 1996b). Each of these six filters is
valuable for the exegetical analysis of John 13:1-20.
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Textual Units

John 13 opens with a mention of the time that sets it apart from the
previous event in John 12. The passage begins, “Now before the feast
of the Passover, when Jesus knew that his hour had come to depart”
(ESV, 2001 ,/2016). Voorwinde (2005) noted a clear shift or change in
the Gospel of John that begins in Chapter 13. Dodd (1968) acknowl-
edged this shift as a move from an emphasis on the signs of Jesus to
the passion of Jesus. Brown (1970) also notes a change in the Gospel
of John beginning in Chapter 13 and calls it the beginning of emphasis
on glory. Voorwinde (2005) combined the ideas of Dodd and Brown
and called the shift starting in John 13 the “Book of Glory/Passion,”
and this distinction was adopted by many scholars that followed (p. 74).
Verse 21 states, “After saying these things, Jesus was troubled in his spirit”
(ESV, 2001,/2016). Although this section is strongly related to the first
20 verses, it marks a shift in the emotions of Jesus and indicates the begin-
ning of a new direction (Talbert & Thomas, 1993). The foot-washing
pericope of John 13:1-20 has three distinct Textual Units, including the
introduction in 1-5, the dialogue in 6-11, and the discourse in 12-20
(Mlakuzhyil, 1987).

Repetitive Patterns

Repetitive patterns in communication have become unnecessary as infor-
mation has become available in mass quantities, yet repetition was
significant for ancient cultures that relied on oral tradition and mnemonic
devices to aid memory (Loubser, 2005; Henson et al., 2020). Two mean-
ingful repetitive patterns appear in the foot-washing pericope of John
13:1-20, including an emphasis on time-specific words and a focus on
the love of Jesus (Culpepper, 1983). Verse 1 includes details about the
time and has two occurrences of the word love: “Now before the Feast of
the Passover, when Jesus knew that his hour had come to depart out of
this world to the Father, having loved his own who were in the world, he
loved them to the end” (ESV, 2001,/2016). The verse’s content places
the pericope’s setting prior to the Passover and mentions that his (Jesus)
hour had come. The second verse notes that it was during supper and
“when the devil had already...” (ESV, 2001,/2016). Concerning love,
John 13 included references to love, but then repeated the emphasis of
love in verses 34-35: “A new commandment I give to you, that you love



4 VULNERABILITY IN LEADERSHIP: AN ANALYSIS OF JOHN 13 63

one another: just as I have loved you, you also are to love one another.
By this all people will know that you are my disciples, if you have love for
one another” (ESV, 2001,/2016).

Progressive Pattevns

Progressive patterns help establish thematic emphasis within a passage
through the discussion structure (Henson et al., 2020). Zorrilla (1995)
noted that verses 1-5 introduce the text, but verses 6-10 and verses 12—
20 are likely parallel expressions of the same point of emphasis. Compare
verse 7: “afterward you will understand” with verse 12: “Do you under-
stand” (ESV, 2001,/2016). Compare verse 8: “If I do not wash you”
with verse 14: “you also ought to wash” (ESV, 2001,/2016). Compare
verse 10: “not every one of you” with verse 18: “I am not speaking of
all of you” (ESV, 2001,/2016). Compare verse 11: “he knew who” with
verse 18: “I know who I have chosen” (ESV, 2001,/2016).

Zorrilla (1995) also noted that John 13 might be a chiasm over the
entire chapter with 18-20 and the commitment to Jesus as the central
focus. Notice that the chapter begins and ends with love, and examples
from the master are emphasized in verses 12—-17 and 21-26. This chiasm
highlights verse 20: “Truly, truly, I say to you, whoever receives the one
I send receives me, and whoever receives me receives the one who sent
me” (ESV, 2001,/2016). Through Jesus, the central lesson is from God
to the disciples, and ultimately for all who follow.

Opening—Middle—Closing Patterns

Although it may not always be linear, narrative communication typically
follows a plot that includes an Opening-Middle—Closing (OMC) thought
pattern (Henson et al., 2020). A notable example of OMC in John 13 is
the theme of love emphasized in the first verse and repeated in verse 34
(Barnes, 1972). Within the text is the example of love that Jesus shares
in the act of foot-washing bracketed on both sides with a description of
how Jesus rose and removed his outer garment and then later “put on his
outer garments and resumed his place” (ESV, 2001,/2016).
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Argumentative Pattevns

Robbins (1996b) noted that authors use the argumentative approach to
present contrary opinions to dispute them. One of the key verses in the
John 13 foot-washing narrative is an argumentative pattern that occurred
when Peter asked Jesus not to wash his feet. Yet, Jesus used Peter’s refusal
as an opportunity to teach Peter (Blum, 1983). In verse 8, Jesus replied
to Peter: “If I do not wash you, then you have no share with me” (ESV,
2001,/2016).

Sensory-Aesthetic Patterns

The final subtexture of inner texture is Sensory-Aesthetic patterns.
Sensory-Aesthetic Inner Texture occurs when an author uses human
senses such as sight, touch, smell, hearing, thinking, or emotions and
applies these senses to a more complex thought such as imagination, intu-
ition, reason, or humor (Robbins, 1996b). In verse 5, John described how
Jesus washed his disciples’ feet, “Then he poured water into a basin and
began to wash the disciples’ feet and to wipe them with the towel that was
wrapped around him” (ESV, 2001,/2016). Jesus encouraged his disciples
to do for one another what he had shown them and ended Chapter 13
by stating that they should love one another. John equated the action or
touch of Jesus in this passage to the love of Jesus (Blum, 1983). This
action from Jesus was met with a challenge from Peter, thus showing the
unexpected nature of the action. The act of love that Jesus performed was
contradictory to the culture of honor and shame that existed at the time
(Domeris, 1993) and likely provoked strong emotions that made Peter
feel vulnerable for himself and uncomfortable with the vulnerable action
of Jesus (Jollifte, 1997; Voorwinde, 2005).

Summary of Data: Inner Textuve Analysis

John 13 contains repetitive patterns, including several words related to
units of time (Culpepper, 1983). Another heavily repeated pattern in
the text is a discussion about washing, and twelve times from verse 5 to
verse 15 are words translated as wash, bathed, and clean (Zodhiates et al.,
2008). Feet are also mentioned eight times in these same ten verses. The
declaration that Jesus was preparing to depart the world to be with the
Father occurs in the first verse and again in verse 3. This shift toward a
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prepared departure marks the beginning of this new section of the Gospel
(Culpepper, 1983; S. Brown & Moloney, 2017). Verse 3 also declares that
Jesus came from God, and verse 20 states, “whoever receives me receives
the one who sent me” (ESV, 2001,/2016).

John 13 also shows evidence of several progressive patterns. As noted,
John develops a distinct sequence of events in this pericope by using
specific time-related words, including before, when, during, already, then,
etc. Blum (1983) recognized that the author used a connection between
foot-washing and loving people when Jesus tells his disciples in verse 15,
“For I have given you an example, that you also should do just as I
have done to you,” and later declares in verse 34, “A new command-
ment I give to you, that you love one another: just as I have loved you”
(ESV, 2001 ,/2016). This theme of love and the added portion of “one
another” emphasizes the example that Jesus set for them (Barnes, 1972).
Blum (1983) explained that the loving example of foot-washing that Jesus
makes in this passage relates to his instruction to practice mutual confes-
sion, which is also repeated in I John 1:7 because John 13:14 expresses
that the disciples should do this for one another.

An essential detail within the pericope representing an argumentative
pattern is the answer that Jesus gave Peter in verse 7: “Jesus answered
him, ‘what I am doing you do not understand now, but afterward you
will understand®” (ESV, 2001,/2016). This lack of understanding that
Jesus noted is addressed again by Jesus in verse 12, “Do you understand
what I have done for you?” (ESV, 2001,/2016). This question sets the
stage for comparing the example of mutual foot-washing with the later
command that they should love one another (Wenham et al.; 1994).

Application: Inner Texture Analysis

The mutual love and confessional aspect of foot-washing noted by Blum
(1983) is an essential concept for leadership. Jesus sets an example for
his followers in this discourse and then tells them two times in John 13
to emulate his actions. In John 13:16, Jesus states, “Truly, truly, I say to
you, a servant is not greater than his master, nor is a messenger greater
than the one who sent him” (ESV, 2001,/2016). Examining the inner
texture of the pericope revealed a thematic element of mutual love, and
this theme carries through the entire chapter of John 13 (Wenham et al.,
1994).
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Borchert (2002) noted that one of the critical issues addressed by the
foot-washing example of Jesus is not just a humble act of love but an
example of how a leader can break established shame and honor codes
of society. Although shame and honor codes fit better in a discussion
of intertexture, the inner texture patterns are already pointing to this
theme of love and avoidance of shame. A leader’s willingness to break
such a societal code and practice shame resilience is referred to by Brown
(2007) as an act of vulnerability. In John 13:10, Jesus declares that one
that has bathed does not need a complete bath, yet they still require
foot-washing (ESV, 2001 ,/2016). Avolio (2011) expressed that followers
perceive leaders as more authentic, transparent, and trustworthy when
demonstrating acts of vulnerability. Jesus explains after he washes their
feet, “If I then, your Lord and Teacher, have washed your feet, you
also ought to wash one another’s feet. For I have given you an example,
that you also should do just as I have done to you” (ESV, 2001,/2016).
Nienaber et al. (2015) asserted that several studies investigating trust in
relationships have shown that trust is dependent on vulnerability between
parties. Inner texture filters revealed a recurring theme of love in the
pericope and exemplified vulnerability as a necessary leadership practice.

Principle One: Leaders ave motivated by love to model transparency and
authenticity.

Principle Two: Leaders build trust by demonstrating their vulnerability by
modeling humility.

INTERTEXTURE ANALYSIS

While inner texture refers to an analysis of the internal workings of a
pericope, intertexture analysis is an exploration of external influences and
how they relate to the text (Henson et al., 2020). Robbins (1996a) noted
that intertexture gives attention to how the author includes and conveys
the outside world related to the text. Within intertextual analysis, there
are five filters, including four from the original SRA identified by Robbins
(1996a, 1996b) as oral-scribal intertexture, cultural intertexture, social
intertexture, historical intertexture. The fifth filter identified by Henson
et al. (2020) is reciprocal intertexture.
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Oral-Scribal Intertexture

As Scripture expanded to include new writings, external texts and oral
traditions often influenced these writings, and oral-scribal intertexture
explores the relationship of the text to these influences (Henson et al.,
2020). John 13:18 says, “I am not speaking of all of you; I know whom
I have chosen. But the Scripture will be fulfilled, ‘He who ate my bread
has lifted his heel against me’” (ESV, 2001,/2016). This scripture within
the pericope is an example of an oral-scribal recitation, and the referenced
scripture is from Psalm 41:9, “Even my close friend in whom I trusted,
who ate my bread, has lifted his heel against me” (ESV, 2001 /2016).

Cultural Intertexture

Cultural intertexture focuses on understanding the culture of the people
through an examination of patterns, values, codes, scripts, configurations,
and systems (Henson et al., 2020; Robbins, 1996a). John 13:10 includes
a cultural reference to the tradition of foot-washing linked to Genesis
18:4. Baugh et al. (2002) noted that ritual washing was related to having
a full bath and signified cleansing, but washing the feet and hands was
a cultural ritual signifying periodic cleansing. Keil and Delitzsch (1982)
showed that Exodus 29:4 and Leviticus 8:4 established cleansing rituals
signifying the removal of filth so that the priest could approach God.
Douglas (2002) recognized that cleansing rituals for feet and hands were
standard ongoing practices that helped maintain general cleanliness and
even basic hygiene. The ritual of foot-washing was culturally significant in
several ways, including servitude, hospitality, hygiene, and ritual cleansing
(Talbert & Thomas, 1993).

Social Intertexture

Robbins (1996a) categorized social intertexture into roles, including
social roles, social identities, social institutions, and social codes. John
13:1-20 contains several social roles or identities, including slaves
and masters, teachers and disciples, and messengers and senders. Jesus
expressed in verse 16 that a servant is not greater than their master nor
the messenger more significant than the one who sent them. Baugh et al.
(2002) expressed that the culture had an established understanding of the
subservient relationships of slaves to masters and messengers to senders.
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Verse 20 speaks about the disciples as sent with authority, and the culture
of that time understood agent authority (Baugh et al., 2002). The culture
of the Johannine audience included Greeks, Romans, and Judeans and
each of these groups considered honor and shame to be a significant
aspect of individual roles (Adkins, 1975; Malina, 2001). Jesus challenged
the cultural concept that servitude is less honorable or shameful (Crook,
2009; Domeris, 1993; Neyrey, 1994).

Historical Intertexture

Historical intertexture examines any events that the text mentions directly
or indirectly (Henson et al., 2020). The significance of the foot-washing
in conjunction with the meal before Passover was not only noteworthy as
a cultural event but also provided historical context. John 13 begins by
saying, “It was just before the Passover Festival” (ESV, 2001,/2016). The
passage indicates that the timing of the last supper was on Thursday of
Holy Week, even though some commentators question if John presented
this meal as a Passover meal (Carson et al., 2018).

Reciprocal Intevtexture

Reciprocal intertexture considers the interaction of the pericope across
the greater canon (McConville, 2014). Bauer and Traina (2011) noted
that there is a connection of text throughout the Bible that is complex,
and God communicates a fuller message that spans the entire canon of
scripture. Several other scriptures represent Jesus as a vulnerable leader.
In Matthew 20:26-28, Jesus emphasized to his disciples that those who
desire greatness must serve and follow his example: “the Son of Man did
not come to be served, but to serve” (ESV, 2001,/2016). Paul’s letter
to the Philippians emphasizes the example of Jesus as love and service
and especially in 2:5-7, “In your relationships with one another, have the
same mindset as Christ Jesus: Who, being in very nature God, did not
consider equality with God something to be used to his own advantage;
rather, he made himself nothing by taking the very nature of a servant”
(ESV, 2001 ,/2016). Talbert and Thomas (1993) noted that Luke wrote
about an argument between the disciples concerning greatness, and Jesus
explained in Luke 22:27, “For who is greater, the one who is at the table
or the one who serves? Is it not the one who is at the table? But I am
among you as one who serves” (ESV, 2001 ,/2016). The imagery of Jesus
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as an example of vulnerable authority is a powerful theme from reciprocal
intertexture.

Summary of Data: Intevtexture Analysis

The pericope’s cultural and social considerations included observations of
the relationships between slaves with masters, teachers with disciples, and
messengers with those who sent them. Each of the relationships contains
a superior and a subservient role that would typically place the superior in
the place of honor and the subservient in the position of shame, but Jesus
challenged these roles by modeling leadership from the culturally lower
station (Crook, 2009; Domeris, 1993; Neyrey, 1994).

Foot-washing is central to the pericope and was the method by
which Jesus demonstrated love and explained that all people, whether
leading or following, should reciprocate this action (Baugh et al., 2002).
John 13:1 is historically significant for placing the time of the last
supper and foot-washing on Thursday of Holy Week (Carson et al.,
2018). Concerning reciprocal intertexture, foot-washing and cleansing
are prominent throughout scripture. Additionally, the imagery of Jesus
modeling leadership from a lower or more vulnerable position is also a
significant recurrence in the Biblical text (Cooreman-Guittin, 2021).

Application: Intevtexture Analysis

Intertextual analysis of John 3:1-20 supported the key themes: the juxta-
position of baptism with foot-washing, the need for mutual confession,
emphasis on sanctification, humility in leadership, and the message of
love. Jesus gives an example of love in the foot-washing of John 13:1-
20 that breaks cultural norms of vulnerability and demonstrates how a
person in the place of authority should be willing to both serve and be
served, love and be loved, or wash and be washed (Cooreman-Guittin,
2021). This idea of leaders and followers in a mutual relationship is
consistent with observations from Fries-Brit and Snider (2015) that rela-
tionships between mentors and mentees within the work environment
gain strength when both the leader and the follower practice mutual
vulnerability. Leadership theories have also been shifting away from the
perception that strong leaders must have dominating personalities toward
an understanding that preferred leadership which includes open disclo-
sures (Jemsek, 2008). Jesus encouraged leadership that does not presume
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the traditional position of strength in John 13:16-17, “a servant is not
greater than his master, nor is a messenger greater than the one who sent
him. If you know these things, blessed are you if you do them” (ESV,
2001,/2016).

From a cultural perspective, honor and shame were significant influ-
encers for Greeks, Romans, and Judeans (Adkins, 1975; Malina, 2001).
Brown (2015) noted that the practice of being vulnerable is the key to
combating shame, and leaders that allow mutual vulnerability can break
down the walls that cultures of shame and honor have created. In an anal-
ysis of the foot-washing of John 13, Cooreman-Guittin (2021) contended
that the primary motivation of Jesus is to address the fear of shame that
is attached to vulnerability. Peter expressed discomfort with having his
feet washed, but Jesus insisted, “If I do not wash you, you have no share
with me” (ESV, 2001,/2016). The act of being vulnerable with another
person is not easy, but it has proven to be very effective for solidifying
relationships between leaders and followers (Brown, 2018).

Principle Three: Mutual vulnerability provides an environment in which
leader—follower relationships ave solidified.

SociAL, CULTURAL, AND IDEOLOGICAL TEXTURE

Virkler and Ayayo (2007) concluded that hermeneutical analysis requires
examining the contextual and historical-cultural backgrounds to provide
accuracy to an interpretation. Robbins (1996a, 1996b) identified that
social and cultural texture considers what kind of person existed in the
context. Robbins (1996b) noted that three aspects of social and cultural
texture include specific social topics, common social and cultural topics,
and final cultural categories. The question of social and cultural texture
“is not what do we see or hear but the question is what did they see or
hear in the moment of writing or hearing” (Henson et al., 2020, p. 125).

Specific Social Topics

Specific social topics in religious texts include expressions of different
worldviews that inform the people’s values, meanings, and actions that
hold these views (Robbins, 1996a). Robbins (1996a) used sociolog-
ical classifications first developed by Wilson (1973) to identify seven
worldviews applied to the study of Scripture: conversionist, revolutionist,
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introversionist, gnostic-manipulationist, thaumaturgical, reformist, and
utopian. Conversionist and gnostic-manipulationist world views are most
prominent in the pericope.

The conversionist worldview is the central language of the gospel
message focused on transforming individuals, resulting in a new self, and
engaging the world in a new way (Robbins, 1996a). In John 13, Jesus
explained to Peter that he did not need a bath because he was already
clean, but even those already clean need their feet washed. Bacon (1931)
noted that Jesus was equating baptism and salvation in his discussion
about the bath and identified sanctification with the practice of foot-
washing as a sign of the ongoing conversion experience. Countryman
(1987) speculated that foot-washing had become a practice in the Johan-
nine community as symbolic of forgiveness of sins post-conversion. The
early works of Saint Augustine identified that the purpose of foot-washing
in the culture of the time would have represented a post-conversion action
of confession not for salvation but for recognizing post-conversion sinful-
ness (Augustine, 2018). The conversionist view is present in the pericope
in the form of washing, especially as part of the ongoing sanctification
aspect of conversion.

Gnostic-manipulationist, according to Robbins (1996a), is an approach
to salvation through transformed relationships accomplished by learning
or knowledge. John 13:1-20 uses the word know or knowledge five
times, and the word understand three times. Jesus explained in verse 7,
“What I am doing you do not understand now, but afterward you will
understand” (ESV, 2001 /2016). In verse 12, Jesus says, “Do you under-
stand what I have done to you?” (ESV,2001,/2016). The problem of not
understanding was present with the disciples and expressed by Peter in his
refusal. The Johannine community understood the event in the context of
knowing that Jesus would soon be crucified (Bultmann, 2014). Segovia
(1985) indicated that the inclusion of the disciples not understanding
emphasized the reader’s need to understand and that learning from the
example of Jesus was a vital element of the event.

Common Social and Cultural Topics

Common social and cultural topics concern the environment of the text,
including the presupposed systems and institutions and common knowl-
edge during the time that it was written (Robbins, 1996b). The study of
common social and cultural topics in the text help to reveal a connection,
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and there are six areas of study identified by Henson et al. (2020) in the
exploration of common topics: honor, guilt, and rights culture; dyadic
agreements; challenge-response (riposte); economic exchange systems;
purity laws; and Old Testament laws.

Examination of John 13:1-20 revealed four recurring common social
and cultural topics: dyadic agreement, challenge-response, purity codes,
and honor, guilt, and rights culture. First, honor in the male-dominated
society was related to social positions and cultural standings (Robbins,
1996a). The community often transposed the relationship of honor and
shame to cultural functions, including men with women, teachers with
students, and masters with slaves. John 13:1-20 included several of these
relationships. With these social positions, the culture of the time would
have assumed that the higher posts would be seats of honor and the
lower would be positions of shame (Malina, 2001). The passage in John
includes relationships that juxtapose the honor roles of Lord, master,
teacher, and sender with the lesser roles of servant, disciple, messenger.
The message in the text flips the role of honor into the place generally
reserved for shame and removes the idea that rights belong to people
based on earthly positions (Cooreman-Guittin, 2021).

Dyadic Agreements

Dyadic agreements refer to the reciprocal giving and receiving of gifts or
favors between people, especially in a culture of limited goods (Malina,
2001). Robbins (1996a) noted that these informal contracts could be
between people of a different or equal class, and if the agreement was
between different class levels, they viewed it as patron—client. Though the
passage identified him as Lord and master, Jesus challenged the patron—
client relationship by taking a servant’s position (Malina, 2001).

Challenge-Response

Challenge-response or riposte occurs in cultures that believe that honor
and shame are attached to a hierarchy of positions. A person can climb
this hierarchical ladder through haggling within a defined social param-
eter (Malina, 2001; Neyrey, 1994). Peter was astonished by the actions
of Jesus in John 13:6-8, and he initially forbade Jesus to wash him.
Jesus replied by saying that Peter would “have no share with him” (ESV,
2001,/2016). Peter understood the assumed contract to be broken and
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then immediately responded with a reply of complete submission. Peter’s
reaction to the situation exposed his understanding of the challenge-
response contract that he expected with Jesus. Peter did not want him to
assume a lower or more vulnerable position (Cooreman-Guittin, 2021).

Purity Codes

Purity codes speak to the existing cultural boundaries concerning the
proper place and time for every person and thing, and anything misplaced
is not pure in the cultural system (Malina, 2001). The story of John 13:1-
20 emphasizes the idea of reclaiming purity. Jesus performed a ritual that
was practiced by not only the Jews of the time but the Romans and Greeks
as well yet washing one’s feet would have usually been done by a servant
or simply by oneself (Adkins, 1975; Malina, 2001). Bultmann (2014)
noted that this act of Jesus further disrupted the purity code when Jesus
chose to wash their feet in the middle of the meal. Jesus made a special
effort to challenge the code and turn the code upside down in the eyes
of the disciples and the Johannine audience.

Final Cultural Categories

The third category for consideration in examining social and cultural
texture is final cultural categories. The final cultural category concerns
the position or location that the group or person identified with and
how people distinguished this position from others (Henson et al.,
2020; Robbins, 1996a). Five categories or locations of the final cultural
categories of rhetoric include dominant culture rhetoric, subculture
rhetoric, counterculture rhetoric, contraculture rhetoric, and liminal
culture rhetoric.

The culture of the time of the writing of John included Judean,
Roman, and Greek influences and an emerging Christian movement that
was informed by all three. Some scholars identified John’s writings as
depicting hostility between the Christians and the Jews during the time of
the Johannine community (Martyn, 1979; Trebilco, 1991). Hare (1967)
insisted that anti-Semitic opponents exaggerated the reports of Jewish
persecution of Christians during the time of the Johannine writing and
that the expressions of Jews as the enemy in John were an overstatement
of the tension. Kobel (2011) identified that the Johannine community
might have had strained relationships with the Jewish community, but the
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results were not widespread and long-lasting. The identity of the Christian
community as an emerging culture that was first a subculture of the Jewish
culture and later a liminal or transitional culture has been a popular and
sustained belief (Wilson, 1967). Harland (2003) emphasized that classi-
fying early Christianity as a sect of Judaism is a mistake that combines
their identities too closely. Yet, it is also incorrect to devalue the influ-
ence of both Greek and Roman cultures on early Christianity. Each of
these four cultures existed at the time, yet they all shared the same civic
settings (Harland, 2003).

Examining the words contained in John 13:1-20 revealed dominant
culture rhetoric. Prevalent terms included Father, God, Lord, teacher, and
master. The establishment of dominant positions in the pericope helped
identify the normative relationships associated with terminology. John
emphasized these words, and Jesus demonstrated an unexpected action
not anticipated in Judean culture. Peter addressed Jesus as Lord and asked
if Jesus intended to wash his feet and then stated: “You shall never wash
my feet” (ESV,2001,/2016). This statement by Peter was consistent with
the dominant culture rhetoric of Judean tradition and identified the act of
washing feet as inconsistent with the position of Lordship. Peter’s reaction
after Jesus told him, “If I do not wash you, you have no share with me”
(ESV,2001,/2016), was a radical change in rhetoric indicating that Peter
was willing to abandon the established hierarchy of the Judean culture.
Peter later said he was ready to die for Jesus and was prepared to take
a contraculture position and become completely revolutionary if neces-
sary. John 13 set the stage for Peter’s problem of obedience between
these cultures, and his ultimate denial followed, despite his bold claims.
The story in John 13:1-20 demonstrates the dilemma between the two
cultures of Judaism and Christianity.

Ideological Texture

Ideological texture deals with how readers interact with the text in their
own biases and personal context. In John 13:1-20, John shares the story
of Jesus washing the disciples’ feet as a radical challenge to the culture
that influenced the disciples at the time. The primary confrontation arose
from the existing thoughts concerning honor and shame. Jesus and the
disciples were from the Jewish culture influenced by a blend of Greek and
Roman culture, but each influence embraced the idea of honor and shame
as a central concept. Modern readers in North America would not have
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the same concept of honor and shame as the culture during the time of
Jesus or the audience of John’s writing (Malina, 2001).

When John wrote his account of Jesus in the upper room, the culture
moved away from being a counterculture group identified initially as a
subculture of Judaism (Wilson, 1967). Peter struggled between holding
Jewish, Greek, and Roman views of honor and shame and accepting the
radical example of Jesus washing feet (John 13:6-8). In this struggle,
John identified a move toward separation and the development of Chris-
tianity as a liminal or transitional culture. At the time of John’s writing,
the burgeoning church would have been looking toward a new identity
and agreed with gnostic-manipulation from John in light of the noted
strain with the Judean community as noted by Harland (2003). The
primary culture of North American churches in the early twenty-first
century shows evidence of gnostic-manipulation, reformist, and utopian
topics (Henson et al., 2020).

Summary of Data: Social and Cultural Texture and Ideological
Texture

Data in this section of analysis included social and cultural texture and
ideological texture. Data from specific social topics revealed that gnostic-
manipulation was the most prominent view in John 13:1-20. The vocab-
ulary of the passage expressed the central theme of knowledge multiple
times with words such as understand, know, and knowing. A conversionist
view was also present in the text as a secondary theme, with numerous
mentions of foot-washing to maintain cleanliness after the initial event of
becoming clean from a bath. Some commentators compare the bath and
foot-washing with the initial confession of sin and the ongoing process of
confession or sanctification (Countryman, 1987). There was evidence of
introversionist, reformist, and thaumaturgical views, but references were
indirect.

Common social and cultural topics in John 13:1-20 included dyadic
agreement, challenge-response, purity codes, and honor, guilt, and rights
culture. Honor, guilt, and rights culture were dominant themes for the
time and were challenged in the pericope by Jesus’s teaching. The text
emphasized a reversal of the roles of honor and shame and removed the
idea that the right of honor belongs to individuals based on earthly posi-
tions (Cooreman-Guittin, 2021). Dyadic agreement includes a patron—
client relationship, and this agreement was challenged by Jesus when he
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took the lower post to wash the disciples’ feet, even though he was the
Lord (Malina, 2001). The idea of challenge-response was accentuated in
the text by Peter’s challenge that Jesus should not wash feet. Purity codes
were a prominent theme of the pericope and central to the message that
Jesus emphasized. Jesus performed a ritual that the Jews, Romans, and
Greeks practiced, but he defied the code by demonstrating that a leader
could do this and not degrade their role (Adkins, 1975; Malina, 2001).

Data from the final cultural categories revealed that the identity of
the Christian community was initially a subculture of the Jewish culture
and later a liminal or transitional culture (Wilson, 1967). Jewish, Roman,
and Greek cultures existed at the time, yet they shared the same civic
settings (Harland, 2003). Examining the words in John 13:1-20 revealed
the dominant culture rhetoric and illuminated the shock that Peter
expressed. The ensuing teaching of Jesus and the later revelation of Peter
demonstrated a contracultural or even revolutionary cultural position.
The message from John revealed that there is a place between confor-
mity and revolution and that reform may be possible where the cultures
intersect. Still; the point of the foot-washing story was to highlight the
misunderstanding between them.

Ideological texture reexamined social texture themes but included
views from the contemporary audience. The context of this reading was
as a twenty-first century North American. Some of the notable compar-
isons in this examination included the realization that the concept of
honor and shame prevalent at the time of the writing is not the same
today (Malina, 2001). The disciples’ culture was emerging Christianity as
a subculture of Judaism, but the culture championed by John was coun-
tercultural and liminal. Christianity has had a long history of influence in
North America. It has been a dominant culture within the subculture but
may move toward a liminal culture in the future (Henson et al., 2020).

Application: Social and Cultural Textuve and Ideological Texture

The study of John 13:1-20 through social and cultural texture and
analysis of ideological texture yielded insights that inform the role of
vulnerability in leadership. Gnostic-manipulation is a primary view that is
evident in the pericope. John wrote about how Jesus identified the disci-
ples’ need to gain a new understanding, and the knowledge he offered
was a challenge to the cultural sense of shame and honor. There is a
common misunderstanding that being vulnerable is the same as being
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weak. Brown (2015) offered that vulnerability includes uncertainty, risk,
emotional exposure and emphasized that vulnerability is not weakness.
Ito and Bligh (2016, p. 67) also noted that vulnerability is not weakness
and defined vulnerability as a “subjective perception of uncertainty, risk,
and insecurity.”

Jesus explained to the disciples that they needed to be willing to do
this for one another and demonstrated that the disciples needed to wash
and be washed. Countryman (1987) noted that this communal action
demonstrated by Jesus could be equated with an ongoing need for Christ-
followers to confess and receive confession. This process requires a will-
ingness to be vulnerable. Brown (2018) noted that leaders’ vulnerability is
paramount to changing an organization’s culture, and organizations that
embrace a culture of vulnerability create trusting environments that are
beneficial for all employees. When both the leader and the follower prac-
tice vulnerability, the relationship between mentors and mentees within
the work environment is also strengthened (Fries-Brit & Snider, 2015).

The culture of the Mediterranean region saw honor and shame as an
integral exchange based on hierarchical positioning, but Jesus demon-
strated a principle that vulnerability is not shameful, and leaders can boldly
take a perceived lower position (Neyrey, 1994). Bell (2005) suggested
that organizations with vulnerable leaders are more likely to take risks
without the fear of retaliation. Fletcher and Kaufer (2003) determined
that candid communication between leaders and followers affects the
entire organizational culture and benefits the camaraderie that permeates
the institution’s culture. Jesus washing feet demonstrated leadership from
a position of perceived vulnerability and exemplified how to overcome
misconceptions of honor and shame.

Principle Four: Organizations with culturves of vulnerability create trusting
envivonments where vish-taking is enconraged.

Principle Five: Organizations with culturves of vulnerability create envivon-
ments of camaraderie and communication.

SACRED TEXTURE

Sacred texture is the portion of socio-rhetorical analysis that considers
issues in the text related to divinity (Henson et al.; 2020). Duvall and
Hays (2012) noted that examination of sacred text secks the meaning
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that God intended and not an interpreted application from the reader.
It is essential to discover the voice of God in the text and not confuse
God’s voice with the voice of man (Ramm, 1999). Henson et al. (2020)
identified eight different categories of sacred texture, including deity,
holy person, spirit being, divine history, human redemption, human
commitment, religious community, and ethics.

Deity

This first category is deity and includes mentions of God directly or
indirectly and can be about his nature or a revelation concerning God
(Robbins, 1996a, 1996b). Jesus is a central figure in the passage, and
God the Father is also mentioned twice in the first three verses: “Jesus
knew that his hour had come to depart out of this world to the Father,”
and “Jesus knowing that the Father had given all things into his hands,
and that he had come from God and was going back to God” (ESV,
2001,/2016). This opening information informs the reader that Jesus
came from God the Father and would be returning. Verse 20 is the
bookend to the opening revelation and a foreshadowing of the commis-
sion that Jesus would give the disciples, “Truly, truly, I say to you,
whoever receives the one I send receives me, and whoever receives me
receives the one who sent me” (ESV, 2001,/2016). Jesus emphasized
that God sent the disciples in the same way that Jesus was sent (Thomas,
1991).

Holy Pevson

Jesus demonstrated holiness for humanity by living and acting without
flaw, and although he was completely God, he joined himself to human
nature and the limitations of the flesh (Grudem, 1994). Jesus directly
explained in verses 14 and 15, “If I then, your Lord and Teacher, have
washed your feet, you also ought to wash one another’s feet. For I have
given you an example, that you also should do just as I have done to
you” (ESV, 2001,/2016). There is no question that Jesus was giving his
disciples a direct example of how to operate. Jesus later emphasized in
verse 17, “If you know these things, blessed are you if you do them”
(ESV, 2001,/2016). It was the stated intention of Jesus to demonstrate
holy action to the disciples and to encourage future holy action.
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Peter opposed Jesus in verse 8, “You shall never wash my feet” (ESV,
2001,/2016). Jesus corrects Peter by saying, “If I do not wash you, you
have no share with me” (ESV, 2001 ,/2016). This exchange demonstrated
an opposing human thought process. By receiving the foot-washing from
Jesus, Peter received the cleansing from the world for ongoing failures.
This picture of ongoing sanctification is very significant in light of the
failure that Peter would soon experience (Zorrilla, 1995).

Spirit Beings

Spirit beings are any beings associated with the spiritual realm and include
angels, demons, the Holy Spirit, devils, spirits, or mentions of the cosmic
battle between such forces (Robbins, 1996a, 1996b). John 13:1-20
mentions that Jesus would depart out of the world and identifies that
Jesus would be going back to heaven. Verse 2 includes a direct reference
to the devil: “During supper, when the devil had already put it into the
heart of Judas Iscariot, Simon’s son, to betray him” (ESV, 2001,/2016).
Hein (1971) recognized the progression of the influence of Satan in the
story of Judas and noted that John 13 explains that the devil already
placed the idea of betrayal in his heart before he entered Judas in 13:27.

Divine History and Eschatology

The passage begins with reference to the Passover and reveals that Jesus
loved the world to the end. The original Passover event was an expres-
sion of God’s love and protection through the sacrifice of an unspotted
lamb. Jesus with the disciples before Passover reminds the readers of the
past and projects the coming crucifixion of Jesus on the cross (Bultmann,
2014). Concerning the movement of salvation toward end times, Jesus
states, “I am telling you this now, before it takes place, that when it
does take place, you may believe that I am he” (ESV, 2001,/2016). Jesus
quoted Psalm 41:9 in verse 8, and it is a Psalm of David recounting the
betrayal of a friend (Stanley, 2009). Jesus’s statement connects the history
of the Old Testament to the pericope and then forecasts the fulfillment of
the betrayal yet to come.
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Human Redemption

Robbins (1996a, 1996b) noted that practices, rituals, and events in scrip-
ture denote the transfer of benefits from God to humanity that redeem
individuals from evil and destruction. Henson et al. (2020) identified the
feast of Passover as a redemptive human event, and the beginning of John
13:1-20 makes a direct reference to Passover. Carson (1991) noted that
John records Jesus telling his disciples that they are clean in only this
passage and John 15, thus showing that this act of washing feet during
the Passover connects the redemption of the sacrifice with the Word of
God expressed later in 15:3. Jesus uses this final lesson with all twelve
disciples to not only remind them of redemption conveyed by a cleansing
bath but ongoing redemption demonstrated through the washing of feet
as an act of love (Weiss, 1979).

Human Commitment

Text that emphasizes human commitment identifies ways that the
followers of the Lord exemplify their commitment through their prac-
tices and responses to the divine (Robbins, 1996a, 1996b). In John
13, human commitment was demonstrated first by Jesus, and then Jesus
charged the disciples to become examples themselves. John 13:15 states,
“For I have given you an example, that you also should do just as I
have done to you” (ESV, 2001,/2016). The passage builds from the
concept that God sent Jesus as the perfect human example, but the
disciples could also follow his example and then teach others (Wald-
stein, 1990). The commitment that Jesus emphasized was a commitment
to both wash and be washed, or perhaps a willingness to both confess
faults and forgive faults. The moment between Jesus and Peter in verse 8
established that human commitment to God includes a vulnerable willing-
ness to submit to ongoing cleansing (sanctification process) after baptism
(Cooreman-Guittin, 2021).

Religious Community

The pericope of John 13 contains instructions from Jesus to the disciples
concerning how they should act toward one another. In John 13:20, Jesus
extends his exhortation: “Truly, truly, I say to you, whoever receives the
one I send receives me, and whoever receives me receives the one who
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sent me” (ESV, 2001,/2016). Jesus set the example for the disciples and
then added that it applies to “whoever” or anyone that might be willing to
be sent. Jesus already proclaimed to the disciples that they should follow
his example, and in John 13:35, Jesus emphasized, “By this, all people
will know that you are my disciples, if you have love for one another”
(ESV, 2001,/2016). John used the story to express his last lesson to his
disciples, and that story included instructions about how to act toward

each other and to demonstrate love to the greater community (Mathew,
2018).

Ethics

The pericope includes specific instructions from Jesus concerning what
the disciples should be willing to do: “If you know these things, blessed
are you if you do them” (ESV, 2001,/2016). This revelation from Jesus
immediately followed the exemplary action of Jesus, and it established
the appropriate response for the disciples. The response was for them
to depend on one another and regain cleanliness by washing each other
after walking in the world. Jesus established that a full bath was unnec-
essary, but they would all regularly need to help one another maintain
(Countryman, 1987).

Summary of Data: Sacved Textuve

Sacred texture analysis of John 13:1-20 yielded observations from each
of the ecight different categories, including deity, holy person, spirit
being, divine history, human redemption, human commitment, religious
community, and ethics. The pericope contains several references to Deity,
including Jesus, Father, God, Master, Teacher, and Lord. John empha-
sized that Jesus was sent from God the Father to set the example for the
disciples and ultimately whoever is willing to respond to God’s message.
The text contains two holy person texture examples, including Jesus and
Peter. John shows Jesus in his humanity as the one God sent as an
example, and he demonstrates the action of holiness in the performance
of the foot-washing. John gives the example of Peter in the scripture to
display the incorrect reception of the holy action of Jesus. Spirit being
references in the text include a discussion of Jesus coming from God but
ready to depart from the world, and it mentioned the devil entering Judas.
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A reference to divine history and eschatology in John 13 occurs in the
opening passage with the mention of Passover. The pericope connects
Passover with the act of Jesus washing feet and foreshadows the coming
crucifixion. The text refers to Psalm 41:9, depicting David’s angst about
the betrayal of a friend. John 13 connects David’s betrayal with the
betrayal of Jesus by Judas and stands as an example of obedience and
unfaithfulness. John joined the stories of Passover and foot-washing to
reflect redemption accomplished in the sacrifice of Jesus and ongoing in
the redemptive actions of loving one another (Carson, 1991).

Jesus exemplified human commitment in John 13:1-20 as an inspi-
ration for the disciples. Jesus demonstrated what it looks like to show
dedication first to God and then for one another (Waldstein, 1990).
After Jesus demonstrated vulnerable love to his disciples, he included the
community by stating that “whoever receives the one I send receives me”
(English Standard Version Bible, 2001). The example of Jesus in John 13
was cthical when he instructed that they should do just as he demon-
strated. The action of Jesus was not simply the right thing to do, but
what should be done by those that wanted to remain clean and to help
others also maintain a right relationship with God (Countryman, 1987).

Application: Sacved Texture

Sacred texture analysis of John 13:1-20 provided additional applications
for the role of vulnerability in leadership. Beginning with an examina-
tion of deity, John emphasized that God sent Jesus as an example for
humanity and Jesus’ example in John 13 demonstrated vulnerability even
though he held the highest authority. Jesus recognized that God had
placed all things in his hands, yet he chose to use his hands to wipe
the dirt from the disciples in an act of service. Bunker (1997) recog-
nized that vulnerability is an attractive trait in leaders from a follower
perspective, but it is often difficult for leaders to understand when and
how to step out from their walls of emotional protection to express
vulnerability truly. Jesus modeled mutual vulnerability with the disci-
ples by charging them to wash and be washed and then telling them
to extend this practice to others (Cooreman-Guittin, 2021). One of the
most important results of expressing vulnerability in leadership is estab-
lishing trust because leadership is strengthened when it is relational, and
the practice of quality leadership begins with an understanding of this
human interaction (Brown, 2018).
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Jesus washed his disciples’ feet and explained that they would not
understand until later, but he also told them in verse 19, “I am telling
you this now, before it takes place, that when it does take place you may
believe that I am he” (ESV, 2001,/2016). This historical foreshadowing
by John established that the lesson of the foot-washing included the pain
of betrayal. The lesson from John was not only for the disciples but for
the Johannine community and the future church. Brown (2007) identi-
fied that acknowledging personal pain and sharing challenging experiences
with another person has proven to be an effective method for individuals
to process the shame that can otherwise compound emotional wounds,
especially in the case of betrayal. John recorded how Jesus demonstrated
the vulnerability of loving service even knowing that Judas would betray
him. “Loving someone who may or may not love us back... who may
be loyal to the day they die or betray us tomorrow—that’s vulnerability”
(Brown, 2015, p. 36).

Principle Six: Leaders who practice vulnerability vecognize that leadership is
strengthened through velationships.

Principle Seven: Vulnerable leaders must acknowledge their pain.

SuMMARY

The two research questions in this study are as follows. What lessons can
be learned about the leadership of Jesus from a socio-rhetorical analysis
of John 13:1-20? What are the implications for a modern understanding
of the role of vulnerability in leadership from the examination of John
13:1-202 The textual analysis yielded observations about the data and
applications for the role of vulnerability in leadership, and these observa-
tions provided information to answer the research questions. The lessons
from the pericope revealed five themes: the juxtaposition of baptism with
foot-washing, emphasis on sanctification, the need for mutual confession,
humility in leadership, and the message of love.

The comparison of baptism and foot-washing was relevant in several
analyses and centered primarily on verse 10: “Jesus said to him, “The
one who has bathed does not need to wash, except for his feet, but
is completely clean. And you are clean, but not every one of you’
(ESV, 2001,/2016). Baptism was a sign of justification, but Jesus offered
foot-washing as a symbol of the ongoing process of sanctification. The
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emphasis on sanctification was the second theme. Jesus explained to his
disciples that even those who were clean (equated with initial salvation
and baptism) need to continually return to each other to maintain clean-
liness in the world (ongoing sanctification). As baptism can be related
to an initial confession of sin and the profession that Jesus is Lord,
foot-washing can be associated with the ongoing process of confession
after salvation. The need for mutual confession is the third theme. Foot-
washing was a vulnerable act for Jesus as a leader, and it required him
to take a subservient post. The act was difficult for the disciples because
the action contradicted the culture of honor and shame. The fourth lesson
emphasized the need for leaders to take a stance of humility. Jesus empha-
sized humble leadership as willingly interacting with followers two times
in John 13, explaining that the disciples should follow his example by
washing each other’s feet and later by telling them to love one another.
The final theme or lesson is one of the most vital themes throughout
Johannine literature: the message of love.

Each of these five themes is relevant for leaders. Jesus demonstrated
that vulnerability is not a weakness in contrast to the culture of honor and
shame. Foot-washing as a sign of ongoing sanctification can be practiced
in mutual confession, and although this may be risky, it is an act of true
love and humility. Finding a place to confess your ongoing needs as a
leader is akin to finding a way to maintain cleanliness in the world. Jesus
encouraged the disciples to wash and be washed willingly or to find a place
to confess and hear confession or to love and be loved. Leaders need to
find places to practice humility. Jesus demonstrated this with his closest
twelve and took the risk even when he knew the betrayal and crucifixion
were coming. There is no greater vulnerability recorded than the willing
vulnerability of Jesus in the face of the cross.
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CHAPTER 5

The Fruitfulness of Organizational
Spirituality: An Analysis of John 15

Fitzgerald A. Reed

There are two words to which Jesus’ discourse in John 15:1-17 may be
reduced to fruits verses 1-8 and love verses 9-17. First, Jesus’ discourse
on John 15:1-17 is a commentary on John 13:34, whereby He taught,
“A new commandment I give to you, that you love one another; as I
have loved you, that you also love one another” ( New King James, 1982,
John 13:34). Thus, Jesus encouraged His disciples to love Him and each
other. Second, the disciple’s faith and love would lead to a life of spiritual
unity among the group. Third, as they continue to grow in Christ, their
spiritual relationships would create a strong bond and establish a culture
of love, respect, and compassion among the team. Finally, organization
spirituality is formed because of the disciples’ interaction with each other
in which they have a code of values, attitudes, and behaviors to live. Thus,
the disciples become the Spiritual leaders who have the responsibility to
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bore righteous fruit. The righteous fruit is twofold: Christ-likeness char-
acteristics and Christian witness to the world. As they grew spiritually,
they had the task of reaching out to others to bear more fruit.

BACKGROUND ON JOHN

Jesus taught His disciples the value of staying in close communion with
God. Before He engaged in His last fiercest strife against the prince of the
world, He instructed His disciples through simple allegory the demands
and conditions imposed on their discipleship if they desire to be effective
(Tasker, 1988). On His way to the Garden of Gethsemane, He continued
to instruct (Custer, 2011). The disciples were not to think of themselves
as isolated individuals but as a group joined together by God, Jesus, and
the Holy Spirit. Jesus framed this allegory by the language He used to
describe that they are the New Israel. Israel had often been pictured under
the description as a vine. Jeremiah called Israel a righteous seed (NKJV,
Jer. 2:21). God brought the Vine Israel out of Egypt and planted it in
a good land, but they failed to produce the fruits their Owner desired
(Tasker, 1988). Moreover, God looked for Israel to bring forth good
grapes; instead, they brought wild grapes (NKJV, Isa. 5:2). Furthermore,
Jesus taught His listeners the parable of the Wicked Vinedresser, which
the Israelites had on numerous occasions mistreated the messenger sent
by God to collect what was His due ( NKJV, Mark 12:1-10).

Jesus depicts Himself as the True Vine implies Israel had been a lousy
foreshadowing of the perfection found in Him (Tasker, 1988). Jesus was
what God called Israel to be, but they never became. Therefore, He was
claiming to be authentic Israel (Bruner, 2012). Bruner (2012) believes
this is the last and most impressive of Jesus” “I AM” statements because
He claimed to be the genuine Vine. Jesus called His Father the Vine-
dresser, which some translation calls a Husbandman (Gill, 2003). The
Husbandman is the one who planted the Vine of human nature and filled
it with all the graces of the Spirit. He is the one who supported the
Vine, upheld it, and made it vital for Himself, for His purpose, for His
glory, and took delight in it, being a pleasant plant. Jesus referred to His
followers as The Vine’s Branches, the True Disciples of Jesus (Blomberg,
2001). However, like fruitful Vine Branches, they will be pruned to bear
even more fruit (NKJV, John 15:2). These Branches represent people
who are already cleaned (NKJV, John 15:3). The Branches had to stay
connected to the Vine to live; they wither away and die if broken (NJKV,
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John 15:4). Edwards (2004) records that any vine not planted in The
Father is doomed to wither. Therefore, the disciples had to continue
in His Word, abiding in the Gospel to be His disciples and loving one
another and others, producing the fruit of righteousness.

Jesus encouraged His disciples to dwell in Him if they desired to
produce righteous fruits. John 15:1-17 illustrated how this spiritual rela-
tionship is developed and cultivated. This process is spiritual formation.
Teo (2017) defines spiritual formation as the ongoing process where
believers learn and develop the right relationships with God, self, and
others as they are formed spiritually to act and behave in Christ-likeness.
Tang (2014) suggested three goals of spiritual formation, which he
derived after examining the formative strands of spiritual formation as
proposed by Reed (2010). The three goals are:

1. Believers acquiring a Christ-likeness at the personal level
2. Believers becoming a people of God at the community level
3. Believers establishing the Kingdom of God at the missional level

These three goals move God’s influence from the personal level to
the community level and then to the missional level where God’s people
will influence the greater environment. Spiritual formation is designed to
affect the person, Church, and community.

As John 15:1-17 is examined, the eight principles that can be applied
for organizational spirit formation: (1) Developing a personal relationship
with Christ potentially cultivates a culture of spirituality, (2) Christian
spiritual formation transforms spiritual relationships between organiza-
tional members (NKJV, John 15:1-7), (3) Spiritual leadership develops
moral traits that establish organizational values, (4) Spiritual devel-
opment transforms organizational culture through developing spiritual
relationships between organizational members (NKJV, John 15:8), (5)
Organizational spirituality develops a shared community concentrating
on sacrificial love, mutual respect, and compassion (NKJV, John 15:9),
(6) Organizational spirituality forms a shared community that potentially
increases work performance and teamwork, (7) Spiritual leadership casts
a vision of unity that inspires organizational spirituality, and (8) Spiri-
tual leadership promotes organizational spirituality between members and
develops a shared community (NKJV, John 15:9-17).



94  F. REED

HAVING A PERSONAL RELATIONSHIP WITH JESUS CHRIST

The word spirituality is accepted in many religious groups. It means
having a relationship with a deity (Johnson & Moore, 2017). From
African Animism to Zen Buddhism, various faiths express their relation-
ships with a God as spirituality (Reed, 2019). Therefore, many would
claim to be spiritual or have spirituality. Christianity is no different. Chris-
tians must have a personal relationship with Jesus by being born of the
Holy Spirit, a spiritual connection with Him (NKJV, 1996, John 3:3-8).
The believer dwells in Jesus the True Vine, a continued relationship with
Him (NKJV, John 15:1-4). As the Branches are connected to the Vine
to produce fruits, the believers abide in Jesus to sustain spiritual life and
bear righteous fruits. Therefore, it is imperative to distinguish Christian
spiritual formation from other religions (Reed, 2019). Christian spiritual
formation is shaping the human Spirit to transform and mold into the
characteristics of Christ (Willard, 2000).

The primary identity of a Christian is connected to the identity
of Jesus. Therefore, the believer must keep their eyes on Jesus, who
inspires and perfects their faith (NKJV, Heb. 12:2). The effectiveness
of the believers’ service is linked to their personal relationship with Him
(Bennett-Carpenter et al., 2013). The secure basis of Christian leadership
is to have a personal faith and love with Jesus the Lord. The personal
relationship with Christ is supreme and unique compared to other rela-
tionships because the Holy Spirit fills believers with God’s grace and
provides spiritual care and guidance. The personal relationship with Jesus
encourages confidence for services. The believer’s faith overcomes the
world because they are united with Jesus and sustained by His grace.
The believers are cleansed by the Gospel, God’s word (NKJV, John
15:3). The Gospel helps overcome challenges. God the Father “takes
away” unfruitful fruits, and He “trim clean” to produce more fruits
(NKJV, John 15:2). If a person dwells in Jesus, then Jesus’ word lives
in them (NKJV, John 15:7). Now the person shares in Jesus’ spiri-
tual relationship, whereby they grow spiritually. This spiritual growth
leads to personal development that causes organizational spirituality to
be formed—believers acquiring a Christ-likeness at the personal level.

Principle One: Developing a personal relationship with christ potentially
cultivates a culture of spirituality.
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Principle Two: Christian spiritual formation transforms spiritual relation-
ships between organizational members.

PropuciNG RiGHTEOUS FrUIT

Every believer should know three theological words: justification, sanctifi-
cation, and glorification (Gallaty, 2017). These words shed understanding
on the process God takes the believer through for spiritual formation.
Justification is the act where God declares a person righteous and in right
standing with God because they received forgiveness from sin through
the death, burial, and resurrection of Jesus Christ (NKJV, 2 Cor. 5:21).
Glorification is the future work of God whereby He transforms our mortal
bodies into our eternal bodies to dwell with Him forever (NKJV, 1 Cor.
15:53). Sanctification is the process whereby Christ lives His life through
the believer. The Holy Spirit sanctifies the believer in the Lord through
strength and power (NKJV, Gal. 5:16). The entire sanctification process
from the start and to finish is God’s work. God works in the believer
through Jesus to produce good work (NKJV, Eph. 2:10). The Chris-
tian life is easy or impossible, it is impossible when the believer lives it in
their strength, and it becomes more accessible when the believer yields to
God’s rule and reign over their lives (Gallaty, 2017).

Jesus said, “My Father is glorified, that you bear much fruit; so, you
are my disciples” (NKJV, John 15:8). God is the Spiritual Caregiver who
plants and cultivates the vineyard; Christ is the Vine, which the believer
depends on for strength (NKJV, John 15:1-2). Believers are expected
to produce fruits, but a self-dependent branch is no different from an
unfruitful believer. Believers should grow individually and as a group.
The believer should personally seek to be sanctified by the Spirit and
the word. Apostle Peters encouraged the believers to add to their faith.
He admonishes them to add virtue, knowledge, self-control, persever-
ance, godliness, brotherly kindness, and love (NKJV, 2 Pet. 1:5-7). If
the believers possess these characteristics, they would not be unfruitful
in the knowledge of Jesus Christ. These attributes are righteous fruits,
which strengthen spiritual relationships. Jesus” Branches that bear fruits
are filled with His Spirit, grace, and righteousness; they are purged by the
affliction and temptations needed for their growth and fruitfulness (Gill,
2003). Righteousness is a lifestyle for Spiritual leaders, and each leader
must bear fruit worthy of repentance ( NKJV, John 3:8).
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Bearing righteous fruit is having ethics. Ethics is concerned with the
kinds of values and morals an individual or community finds desirable and
appropriate (Northouse, 2013). In all situations, leaders must treat all
people right. Whether in group work or community projects, leaders are
responsible for treating all people with respect and dignity, being sensi-
tive to others’ interests, needs, and concerns. Moreover, the values and
beliefs espoused by leaders have a significant impact on the organization’s
values. Therefore, ethics is essential to leadership by helping to establish
and reinforce organizational values.

Principle Three: Spiritual leadership develops moral traits that establish
organizational values.

BEING A D1SCIPLE OF JESUus CHRIST

Jesus called His disciples to be learners (Reed, 2019). His message to His
disciples and the multitudes He taught was how to live in the Kingdom
of God and how to be led by God’s Kingdom’s influence (NKJV, Matt.
5-7). The disciples were getting on-the-job training as they heard the
Sermon on Mount, listened to Jesus’ parables, and observed His miracles
(Dale, 2006). Apostle John records Jesus’ word about His disciples, “By
this, My Father is glorified, that you bear much fruit so that you will
be My disciples” (NKJV, John 15:8). Jesus was teaching them how to
be genuine disciples of His. Bearing righteous fruits is necessary for a
disciple of Christ. It is a lifestyle, which a disciple chooses to pursue. The
disciple righteously lives whereby they exercise faith and love upon Christ,
holding to Him the head, cleaving to Him with the whole purpose of
heart, desiring life, grace, strength, and nourishment through Him (Gill,
2003).

Moreover, the disciples must be Jesus” witness; they are responsible
for spreading God’s Kingdom messages. Therefore, after receiving all
authority from God, Jesus commanded His disciples to “Go therefore and
make disciples of all nations, baptizing them in the name of the Father
and of the Son and the Holy Spirit, teaching to observe all things that I
have commanded you” (NKJV, Matt. 28:19-20). In other words, Jesus’
disciples are followers who serve as an apprentice under the tutelage of a
master (Allotta, 2013). The idea of taking students and turning them into
apprentices who begin doing the master’s work permeates the totality of
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the New Testament (Shirley, 2008). Dempsey’s (2008) definition of disci-
pleship is the process of guiding individual disciples to grow in spiritual
maturity and discover and use their gifts, talents, and abilities to fulfill
Christ’s mission. Barna (2001) looked deeper into the Biblical narrative
to reveal what he believes to be six insights on what Jesus meant for a
disciple to be, do, and understand. Barna wrote,

—

. Disciples must be biblically assured of their salvation by grace alone

. Disciples must be learned and understand the principles of the
Christian life

. Disciples must obey God’s Laws and Commands

. Disciples must represent God in the world

. Disciples must serve other people

. Disciples must reproduce themselves in Christ

[\

QN UL W

Being a disciple is far more than just knowing the facts of the Bible. A
genuine follower of Jesus live a godly lifestyle. Jesus demonstrated to His
disciples what to say and do. His leadership style was not only impartation
but also demonstration. Allotta (2013) noted someone could not merely
explain the Christian life; it must be exemplified. First, spending time with
others is essential for effective discipleship. Afterward, come the acts of
delegation and supervision. Therefore, disciples are genuine followers of
Jesus Christ who provide Spiritual leadership to others within the orga-
nization. In addition, they model the beliefs and practices that inspire
organizational spirituality. As a result, now believers are becoming the
people of God at the community level.

Principle Four: Spiritual development transforms organizational culture
through developing spiritual relationships between organizational
members.

BUILDING A SHARED COMMUNITY

The process of coming together as an organized community requires
planning and effort. First, it is having a plan and staying with the program.
Next, the organizational leaders communicate the shared vision with the
members, and the members buy into the idea and make it their own
(Reed, 2019). Like an architect provides drawings for a building project,
God provided His plan for building a community characterized by love.
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Jesus carried that message to His disciples by teaching them to remain in
His love (NKJV, John 15:9).

Jesus” message to His disciples was to continue in Christ’s Love.
In John 15:9-17, Jesus explained the epitome of sacrificial love that
He would demonstrate on the cross and called His disciples to imitate
(Blomberg, 2001). This sacrificial love about remaining attached to Jesus
is equally crucial for Christians bearing righteous fruits. Therefore, the
disciples are to pray and abide continually in the love of the Lord because
they are the Beloved. In addition, Jesus desired for His disciples to build a
shared community whereby the disciples expressed they loved the Father,
Jesus, and each other. Keeping Jesus’ commandments to love would be
the expression of this sacrificial love.

Principle Five: Organizational spirituality develops a shared community
concentrating on sacrificial love, mutual respect, compassion, and team-
work.

ORGANIZATIONAL SPIRITUALITY

Organizational spirituality received increasing attention in the organi-
zational sciences (Giacalone & Jurkiewicz, 2003a, 2003b; Mitroff &
Denton, 1999), and the implications of workplace spirituality for lead-
ership theory, research, and practice make this a fast-growing area of
new research and inquiry by scholars (Giacalone et al., 2005). Moreover,
organizational spirituality seems to show benefits for personal outcomes
that increase positive human health and psychological well-being and
improved employee commitment, productivity, and reduced absenteeism
and turnover (Fry et al., 2005; Giacalone & Jurkiewicz, 2003b; Malone &
Fry, 2003).

Organizational spirituality happens within a shared community. Each
person strives to individually bear righteous fruits by loving and caring
for each person. The love is spread from person to person and permeates
the entire organization. However, a shared community is formed by the
Spiritual leadership setting the climate for the organization; they provide
organizational standards such as spiritual guidance, organizational beliefs,
vision, and mission; they are authentic and transformational leaders.

Spiritual leadership is effectively proven when related to spiritual value
and practice (Reave, 2005). The organizations have higher employee
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commitment, productivity, and customer satisfaction levels when employ-
ee’s spiritual needs are met and aligned with organizational vision and
values (Dushon & Plowman, 2005; Fry et al.,, 2005; Malone & Fry,
2003). Jesus desired His followers to love each other. Therefore, they
commanded to love as He had loved them. Jesus said, “Greater love has
no one than this, than to lay down one’s life for his friends” ( NKJV, John
15:13). Organizational spirituality is an organizational culture in which
Spiritual leadership leads followers to a more outstanding commitment
and maximizes work performance.

Principle Six: Organizational spirituality forms a shared community that
potentially increases work performance.

SPIRITUAL LEADERSHIP

Spiritual leadership involves motivating and inspiring workers through a
transcendent vision and a culture based on noble values to produce a
more motivated, committed, and productive workforce (Fry & Matherly,
20006). Thus, Spiritual leadership is a causal leadership for organiza-
tional transformation designed to create an essentially motivated, learning
organization; it defines the values, attitudes, and behaviors necessary to
naturally motivate oneself and others, giving them a sense of spiritual
survival and well-being through calling and membership.

Moreover, creating a vision wherein leaders and followers experience
a sense of calling in that life has meaning and makes a difference. Also,
establishing a social and organizational culture based on the values of
unselfish love whereby leaders and followers have a sense of associa-
tion, feel understood and appreciated, and have genuine care, concern,
and appreciation for both self and others. Jesus” words recorded in John
15:9-17 revealed His vision for a beloved community. Jesus shared His
thoughts and ideas on this community. The followers’ success is pred-
icated on the willingness to continue in His love and words. If they
continue with Him, unity is gained. If not, agreement is lost!

Principle Seven: Spiritual leadership casts a vision of unity that inspires
organizational spirituality.
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ORGANIZATIONAL CULTURE

All leadership is value-laden, and all leadership, whether good or bad, is
moral leadership (Ciulla, 2014). According to Ciulla (2014), all leaders
have a series of beliefs, plans, and values, and ideas that they desire to
put forth. Then, the leaders present their proposal to the group, and the
members gain interest when something is at stake. Next, the leaders prac-
tice what they preach, walk the walk, and their actions are consistent with
their words. These actions help guide and shape the organizational culture
(Kouzes & Posner, 2012).

Jesus provided the Spiritual leadership for His disciples whereby the
organizational culture was established. Thus, organizational culture is the
personality of the organization (Cameron et al., 2006). Soltani beliefs,
faiths, norms, values, and fundamental assumptions as the cultural basics
of an organization form its existential foundation and help to recog-
nize the distinction point between the good and the bad. In addition,
organizational culture is a framework that defines organizational values,
the behavior of individuals, and the specific intents of that organization.
Therefore, organizational culture determines a particular identity for the
organization (Chuang et al., 2004). Organizational culture is considered
the principal factor in its formation. It significantly affects the structure,
plan, external and internal environment, technology, human resource,
productivity, and strategy (Sherafati et al., 2015). Culture specifies what
the organization will do or not (Christopian, 2008).

As Jesus’ followers continued to grow together, they elevated from
servant status to a friend. No longer will He call them servants, but they
are friends (NKJV, John 15:14-15). The disciples had not accomplished
much at this junction. The promotion from discipleship to friendship
was grace. Thus, Jesus had passed on all things that He heard from the
Father to the disciples. Now the disciples share in the truth, and they are
more than servants; they have an Apostolic Friendship (Bruner, 2012).
Jesus chose His disciples from out of the world and appointed them
to bear righteous fruits: outreach ministry and prayer. The disciples had
the responsibility of spreading the Gospel. They moved geographically
to build and strengthen the Church. Jesus encouraged His disciples to
pray with all confidence to know that their prayers were answered, and
he would be with them as they went forth as witnesses for him (NKJV,
Matthew 28:18-20). Believers were establishing the Kingdom of God at
the missional level.
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Principle Eight: Spiritual leadership promotes organizational spirituality
between members and develops a shared community.

SuMMARY

Jesus is the True Vine that connects the disciples’ spiritual relationship
with God the Father, the connection that is required for the disciples
to stay in close union with Jesus. The disciples would not be successful
with bearing righteous fruits if separated from the source. The separation
would lead to total ruin. Jesus encouraged His disciples to live righteously
by staying in love with Him and each other as they grew in love, respect,
and compassion. Their interactions with each other would form orga-
nizational spirituality, which helps to establish the organizational culture.
Spiritual leadership sets the organizational culture by modeling the values,
attitudes, and behaviors for spiritual transformation.
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CHAPTER 6

Spirituality When Navigating Organizational
Change: An Analysis of John 20:19-29

Chad M. Minor

For today’s organizations, change is necessary to keep pace with an
ever-shifting global marketplace, but challenges lurk around each corner
that discourage leaders from moving their visions forward. Gover and
Duxbury (2012) showed that organizational change could create influen-
tial social dynamics, which otherwise would have remained inoperative,
highlighting the significant and potentially undervalued impact of organi-
zational change. Lucas and Kline (2008) explained that when introducing
change, an organization must determine and understand the various parts
of the culture that can help or hinder what portions of group struc-
tures organizations can utilize for learning. Leaders fear change because
of the impending challenges and the thought of “don’t change what’s
already working.” Today’s cultural challenges that come with change
within an organization are nothing new. Martin Luther King Jr. once
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said, “Today, our very survival depends on our ability to stay awake,
to adjust to new ideas, to remain vigilant, and to face the challenge of
change.” This chapter will explore communicating change and navigating
challenges through Jesus’ lens in John 20:19-22, and how He commu-
nicated, interacted, encouraged, and strengthened the disciples for the
impending difficulties that they would face during change. The disciples’
lives would no longer be about living with Jesus but rather living for Jesus.
The example of Jesus communicating a forward mission and vision during
a time of difficulty provides a foundation for today’s leaders who are
striving to move their organizations forward. Schruijer and Curseu (2014)
detailed that change can jeopardize the balance of social systems, there-
fore highlighting that the development of the collective group emotions
becomes a vital component of the organizational change process. When
navigating change, leaders identify with Jesus’ communication style by
standing beside, encouraging, challenging, and strengthening followers
for the forthcoming change.

BACKGROUND OF JOHN 20:19—29

Change is a difficult thing for any organization to navigate. Jesus under-
stood the difficulties surrounding change and provided a blueprint for
leaders navigating change and the challenges that come with its imple-
mentation. An exegetical analysis of John 20:19-29 and how Jesus stood
beside, encouraged, challenged, and strengthened his followers for the
impending issues that they would face during change highlights various
methods of communication for leaders. Jesus provides leaders with a
Biblical structure to successfully lead and support followers during orga-
nizational changes and challenges. As they navigate challenges, Christian
leaders can successfully uphold the Biblical values that Jesus embodies
during difficult times while continuing to move their organization’s
mission and vision forward through the difficulties of change. As leaders
begin to apply Jesus’ communication style during times of adversity due
to change, they can impact both the organization and its followers.
According to Barclay (2001), Jesus commissioned the disciples in John
20:19-29, highlighting the importance of the Church to live out the
mission of Christ, highlighting what Paul meant when he explained the
Church as “the body of Christ” in Ephesians 1:23 and 1 Corinthians
12:12. Kruse (2003) stated that the disciples being commissioned to
continue the mission of Jesus in John 20:19-29 is foreshadowed at
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specific points of John’s Gospel: Jesus challenged them to lift their eyes
and see fields ripe for harvest (Jn 4:35-38); Christ explained to them
that those who believed in him would live out what he had done and
accomplish greater works because he was going to be with the Father
(Jn 14:12). Jesus communicated that they were chosen and selected to
go and bear fruit (Jn 15:16). Kruse (2003) detailed that the disciples
learn from Jesus in John 20:19-29 how to forgive sins and maintain the
ability to do so through communicating the good news of the Gospel and
professing the effects of believing in the forgiveness of sins. Milne (1993)
explained that the final two chapters of the Gospel of John highlight
the post-resurrection mission of Jesus. The resurrected appearances of
Jesus are significant to this thought because they balance the appearances
by providing context to the greater mission of the community moving
forward.

According to Lincoln (2005), John 20:19-29 highlights Jesus was
formally giving authority to the disciples. He was giving them the power
to move the mission forward, just as Jesus had been the Fathers’ uniquely
authorized representative. Barclay (2001) explained that Jesus details to
the disciples that just as the Father sent Him, He is sending them to
continue God’s mission. Barclay (2001) stated that the sending of the
disciples to live out the mission parallels the sending of Jesus by the
Father. This relationship had as its foundation Jesus’ perfect obedience,
faithfulness toward the Father, and love toward the people. This account
of Jesus’s return and interaction with the disciples provides leaders with
an opportunity to understand how to navigate communicating change.
Knowing that change usually brings with it a host of challenges and issues,
John 20:19-29 gives a roadmap for maneuvering through the various
aspects of change and the challenges that accompany its implementation.

SALUTATION (20:19)

Kruse (2003) explained that when Christ appeared to the disciples in John
20:19-29, He greeted them, “Peace be with you,” showing them that He
was not holding their past failures against them and was restoring them for
the forward mission of the Church. According to Dods (1903), to remove
any doubt about Himself, Jesus showed them His hands and His side.
Leaders navigating change encourage followers by providing an under-
standing of the past without condemning. According to Govett (1881),
Jesus begins His interaction with the disciples with “Peace be with you.”
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Even though they had deserted Him and fled, He would not hold their
past failure against them because of it. The past was forgiven. Jesus brings
peace to the disciples by beginning with forgiveness, as opposed to their
failure and hardship (Govett, 1881).

According to Simeon (1833), the mission that the disciples receive
from Jesus in John 20 mirrors the mission that Christ received from the
Father in John 3:17: “For God did not send his Son into the world to
condemn the world, but in order that the world might be saved through
him.” The commissioning of the disciples in John 20:19-29 also mirrors
the sending of the Spirit by God and Jesus in John 14:26: “For God did
not send his Son into the world to condemn the world, but in order that
the world might be saved through him.” Govett (1881) detailed that
John 20:19-29 highlights Jesus sending the disciples as His witness to
the world; just as the Father commissioned Jesus, the disciples are sent
by Him with the Holy Spirit’s help to teach people about Jesus. Lock
(1942) described that in His first appearance to the disciples, Jesus begins
with the gift of peace and the gift of joy, and then He commissions them
with the forward mission of the Church. Milne (1993) explained that
the importance of the mission is understood through the resemblance
between the Father sending Jesus into the world and Christ sending the
disciples into the world to live out the great commission.

How are you welcoming people? When entering a space where the
goal is to encourage and challenge people with the forward mission
of the organization, should you focus on past failures or the possi-
bility for future success. Annabel (2009) explained group dynamics as
the emotional connection between the individuals in the organization,
understanding that groups can help or hinder an organization’s ability
to implement change successfully. Understanding the dynamics of the
group, who you are talking to, is vital when communicating change.
Koivisto et al. (2013) detailed that the way individuals perceive change
has critical implications for organizations and specific followers. Lucas
and Kline (2008) found that certain aspects of an organization’s culture,
and groups within that culture, can persuade how individuals and groups
perceive organizational change initiatives and how that subsequently
shapes their learning. Annabel (2009) detailed that successful leadership
during change demands delicate attention to group dynamics to ensure
it does not sabotage the completion of the primary task. Schruijer and
Curseu (2014) detailed that change can jeopardize the balance of social
systems, therefore highlighting that the development of the collective
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group emotions becomes a vital component of the organizational change
process. This section highlights how Jesus focused on His greeting, how
the climate of the space was set by the way He entered the space. Where
the organization is going, rather than continuing to identify past failures,
is essential when communicating change of any kind.

Principle One: Spiritual leaders gracefully communicate change.
Principle Two: Spiritual leaders focus on the forward mission.
Principle Three: Spiritual leaders are welcoming.

ENCOURAGE (20:20—21)

According to Kruse (2003), even though the Gospel of John provides
the notion of sins remaining unforgiven (8:24; 9:41; 15:22, 24; 16:8-
9; 19:11), John 20:19-29 is the only place in the Fourth Gospel where
the forgiveness of sins is discussed, thus freeing the disciples from their
past failures, and providing them with a blueprint of how to navigate
the forward mission. Milne (1993) explained that the outcome of Jesus
communicating to the disciples the importance of the forgiveness of sins
becomes a community bound together by their universal participation in
the Holy Spirit sent to share Christ’s mission to the ends of the earth.
Barclay (2001) articulated that Christ’s message was for all people, and
He soon would be returning to the Father. Hence, the message of the
Church, to take the Gospel to all people, rested on the disciples’ under-
standing and communicating this mission. Milne (1993) stated that how
Jesus commissioned the disciples in John 20:19-29 provides a foundation
for the character of the mission. Jesus is commissioning the disciples just
as the Father commissioned Him.

Milne (1993) articulated that the mission that Jesus challenges the
disciples within the upper room becomes possible through the solemn
moment of commissioning the disciples for the forward mission. West-
cott and Westcott (1908) stated that the apostles were commissioned
to move forward the mission of Jesus, not begin a new mission, main-
taining the connection between Christ and the needs of people. Lincoln
(2005) articulated that the disciples living out the mission as a witnessing
group of people and agency of Jesus’ forgiveness receive momentum from
their experience with the resurrected Christ, His commissioning, and His
giving of the Holy Spirit.
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Lucas and Kline (2008) revealed that communication patterns between
groups and the behavioral construct were connected back to underlying
values. The ability to successfully communicate change lies at the founda-
tion of healthy organizational culture. Upon realizing that Jesus was not
going to focus on past failure, the disciples were encouraged for the future
mission. Selkirk (2016) detailed that an individual’s fear changes because
it takes a person out of their comfort zone, confronts their understand-
ings, and makes them feel inadequate. Leaders of spiritual organizations
encourage followers during change understanding that change is always
emotionally difficult to navigate.

Stollberg et al. (2017) detailed that organizational change endangers
followers’ control and confidence and, therefore, can cause an individual
to resist change. Selkirk (2016) explained that organizations and leaders
who successfully maneuver through change navigate followers’ fear of
change. Sherratt (2017) explained that it is essential for a leader to under-
stand why an individual resists change instead of focusing on the fact that
they are resisting change. Successfully communicating change encourages
followers for the forward mission of the organization. Many times, indi-
viduals are hesitant to accept change due to past emotional hurt when
their failure was harshly criticized. Jesus, focusing on encouraging the
disciples with the forward mission, emotionally builds them up for navi-
gating any impending issues that will arise. Today’s leaders, embodying
Jesus’ communication style, should encourage their followers by commu-
nicating the forward mission of the organization, successfully highlighting
where the organization is going rather than where it has been.

Principle Four: Spiritual leaders encourage followers to prepare them for
the future mission.

Principle Five: Spiritual leaders do not discourage followers by focusing on
past failures.

CHALLENGE (20:24—25)

Kruse (2003) explained that even though before the crucifixion, Jesus
communicated to the disciples that they would be scattered and disown
him (Jn 16:32) when Jesus was arrested, he told the soldiers to let
the disciples go (Jn 18:8-9). Jesus was alone when He was condemned
to death, and He did not communicate these past failures when He
was communicating the forward mission. Westcott and Westcott (1908)
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detailed that the mission Jesus communicates in John 20:19-29 is under-
stood not from a historical fulfillment (sent) but in the perpetuation of its
future effect (has sent). Dods (1903) articulated that after putting them at
ease and removing their doubt, Jesus fulfills the purpose of His appearance
by communicating the forward mission of the Church to the disciples,
the “how” for moving forward, and their authority as disciples of Christ,
which is the same mission as Jesus’, to carry out the work that He had
already begun. According to Westcott and Westcott (1908), John 20:19-
29 highlights that even though the design of how Jesus’ mission was to
be carried out had changed, from Him to the disciples, the mission itself
was going to be continued and powerful. Milne (1993) explained that
the other aspect of Jesus’ communicating the mission was to highlight its
cost, understanding that the risen Lord and Savior sent the disciples not
by His kingly glory but rather through the marks of the cross and His
love.

Milne (1993) described that in the upper room, Jesus mirrors the
words in his prayer before the passion, “As you sent me into the world,
so I have sent them into the world” (Jn 17:18). This strengthens and
establishes the commission he gives to the disciples. According to Kruse
(2003), Thomas’ defiance in believing Jesus’ resurrection is articulated as
a double negative (oz me), which highlights that Thomas was insistent
about the resurrection. Earlier references highlight Thomas’s steadfast
commitment to Jesus (Jn 11:16) and forthright about his doubts (Jn
14:45). Thomas’s steadfastness highlights his personality and helps under-
stand how adamant he was not to believe that Christ had risen until he
saw him with his own eyes. Dods (1903) detailed that Jesus communi-
cated to the disciples the forward mission all at once, not focusing on
their past failures but conveying to them that He was with them while
communicating the mission.

Stollberg et al. (2017) detailed that when individuals feel personally
challenged by a loss of control, they align with in-group behavior to
overcome the perception of personal helplessness. Gover and Duxbury
(2012) showed that organizational change could create influential social
dynamics, which otherwise would have remained inoperative, high-
lighting the significant and potentially undervalued impact of organiza-
tional change. Change is not usually received well; people struggle with
anything that messes up their routine. Because change usually means a
venture into the unknown, it is always going to be challenging. Poole and
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Van de Ven (2004) explained that not all changes are gradual transforma-
tions; some changes happen spontaneously, bringing forth new styles of
group behavior that are not attributed to any specific event in the group’s
embedding process.

Nickelsen (2017) explained that organizational change causes discord
within group dynamics; however, this discord could be resolved. Stoll-
berg et al. (2017) explained that the threat to individual control increases
a person’s willingness to behave as a group member, which indicates
their heightened conformity to the salient in-group standard, but not
the out-group standard. Knowing that change causes emotional stress
and presents organizations with various issues, how the challenge for the
forward mission is communicated is vital for the success of the change.

Principle Six: Spiritual leaders describe the challenges that come with
change.

Principle Seven: Spiritual leaders understand how emotionally difficult
change is for followers.

STRENGTHEN (20:26—29)

Kruse (2003) explained that Thomas demanded proof from Christ before
he would believe, and Jesus met him where he was, inviting him to feel
the holes in his hands and side, but Jesus also challenged him at this
moment by saying, “Stop doubting and believe.” Lincoln (2005) stated
that just as Jesus’ mission surrounded loving others to the point of sacri-
ficing Himself, the manner of His mission will be the foundation for the
disciples since those who are sent are not above the One who sent them
(Jn 13:15-16). Barclay (2001) detailed that without Christ, the Church
does not have a mission, it has no authority, it has no great encourager
during times of trouble, it has no forward momentum, it has nothing
to strengthen and inspire the heart. Lincoln (2005) explained that the
disciples’ encounter with the resurrected Jesus encouraged them to carry
out His mission. This incident becomes critical for the disciples’ storyline
within the Church’s mission to the world.

Milne (1993) described that in the upper room, Jesus mirrors the
words in his prayer before the passion, “As you sent me into the world,
so I have sent them into the world” (Jn 17:18). This strengthens and
establishes the commission he gives to the disciples. According to Kruse
(2003), Thomas’ defiance in believing Jesus’ resurrection is articulated as
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a double negative (o# meé), which highlights that Thomas was insistent
about the resurrection. Earlier references highlight Thomas’s steadfast
commitment to Jesus (Jn 11:16) and forthright about his doubts (Jn
14:45). Thomas’s stecadfastness highlights his personality and helps under-
stand how adamant he was not to believe that Christ had risen until he
saw him with his own eyes. Dods (1903) detailed that Jesus communi-
cated to the disciples the forward mission all at once, not focusing on
their past failures but conveying to them that He was with them while
communicating the mission.

Bridges and Bridges (2016) explained that change of any kind, even
though it might be justified in budgetary or organizational terms,
succeeds, or fails based on whether followers will accept doing things
differently. Schweiger et al. (2018) explained that when more resistant
individuals participated in the change, more thought was given to the
plan, more additional perspectives came to the forefront, more concerns
were communicated, and thus, more possible obstacles to the proposed
change could be detected.

Vakola (2013) detailed that group readiness for change was found in
the collective understanding and assumption that the proposed change
was necessary, the organization had the means to handle the change,
the group would benefit from the change, and the group could deal
with the demands that came with change. A leader knowing the limits
of their organization and followers is vital for navigating change. The
successful communication of a proposed change carries with it the ability
to strengthen followers to navigate the challenges that come with change.
Bouckenooghe et al. (2009) detailed that when readiness for change is
present, the organization positively embraces change, lessening resistance.
Followers are strengthened when organizations and leaders have a plan
for the implementation of change. Jesus strengthened the disciples by
communicating that they are called, just as He was called, to live out
God’s mission here on earth. Successfully communicating the “why” of
the change is essential when communicating the forward mission of an
organization.

Principle Eight: Spiritual leadership prepares for a proposed change.
Principle Nine: Spiritual leadership strengthens followers by providing the
“why” behind change.
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SuMMARY

This exegetical analysis of John 20:19-29 highlights how Jesus stood
beside, encouraged, challenged, and strengthened His disciples for the
future mission and the challenges they would be encountering. Barclay
(2001) detailed that Jesus could be God’s messenger only because He
rendered perfect obedience and love to God. It follows that the Church is
fit to be the messenger and the instrument of Christ only when it perfectly
loves Him and perfectly obeys Him. Jesus provides an example of how to
navigate challenges through this interaction with the disciples. Through
the terms of the mission, the disciples are thought too overwhelming;
thus, Jesus also points to the mission’s resources (Milne, 1993). The first
has already been highlighted: Jesus Himself. He will continue to be the
leader of the disciple community. As before, so now will the disciples go
out under the leadership of Jesus and with the inspiration of His living
presence.

Selkirk (2016) detailed that people fear change because it takes a
person out of their comfort zone, confronts their understandings, and
makes them feel inadequate. Selkirk explained that organizations and
leaders who successfully maneuver through change navigate followers’
fear of change. Sherratt (2017) explained that it is essential for a leader
to understand why an individual resists change instead of focusing on the
fact that they are resisting change. Sohal and Waddell (1998) explained
that it is essential for leaders to include followers in all portions of the
change process and incorporate their feedback to each aspect of the
change process. Still, if the directive is to continue previous policies, little
change will happen. Yukl (2020) detailed that resistance to change is not
the consequence of inexperience or stubbornness. Instead, resistance is
a natural reaction by an individual who wishes to protect their personal
interests and sense of independence.

Through an exegetical analysis of John 20:19-29 and leaders can iden-
tify how Jesus stood beside, encouraged, challenged, and strengthened his
followers for the forward mission of the Church. This chapter highlights
a Biblical structure for current leaders to successfully lead and strengthen
followers before and throughout issues that arise within an organization.
As they strive to maneuver through various challenges, Christian leaders
can successfully utilize the Biblical principles Jesus demonstrates during
challenging times while continuing to move the mission and vision of
their organization forward. As leaders begin to apply the example of
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Jesus during their times of adversity and implement His leadership style
during these moments, they can impact both the organization and their
followers.

Because Jesus does not focus on past failures and forgives them, He
releases past negative issues while providing insight for the disciples
to focus on for the forward mission. Kruse (2003) explained that the
disciples, especially Peter, who had denied Him three times (18:17-18,
25-27), would have felt deeply ashamed that they had abandoned Jesus
in His hour of need. Bass (2008) stated that strategic change usually
happens when new leaders are brought into an organization to under-
stand from an oversight committee or board of directors that they are
enacting change. Feng et al. (2016) described that group leaders act as
active contributors connecting the strategy for implementing change to
the blueprint for its daily application. Koivisto et al. (2013) highlighted
that the perception of an organization caring for its workers and the lead-
ership method being utilized both play a vital role in understanding how
followers perceive change. Milne (1993) articulated that Jesus did not
come merely to assure them of His conquest of death and the triumph of
His Kingdom. He came to instruct and prepare them for what lies ahead.
By not focusing on past failures, Jesus devotes positive energy to what’s
next, the forward mission.
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CHAPTER 7

Organizational Spirituality
as the Rebalancing of Society: An Analysis
of Acts 4

Carlo A. Serrano

Organizations consist of people and systems. One could argue that the
healthiest organizations are those in which the organizational systems
serve to enhance the quality of life and the potential of the people. Never-
theless, more often than not, it is the people who end up serving the
systems. This reality grows when the organization itself has all of the
rights, privileges, and recognition of a person (Mintzberg, 2015a). Orga-
nizational injustice, mistrust, and unethical decision-making may indeed
flow from a societal imbalance that overemphasizes either the collective
or the individual at the expense of healthy interdependency (Azevedo &
Gates, 2019; Azevedo et al., 2020; Mintzberg, 2015b; Sharma & Kumra,
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2020). Since the Christian church represents one of the most diverse
and exponentially growing organizations in history, it seems essential to
explore the church’s roots from an organizational standpoint to gain
insight into the nexus of spirituality, organizational life, and society. The
fourth chapter of the Book of Acts documents a pivotal season in the
early days of the church. In this chapter, issues of persecution (4:1-
3), organizational growth (4:4), societal upheaval (4:5-20), social justice
(4:21-22), and spiritual formation (4:23-31) find a form of resolution
in a descriptive pericope of church life (4:32-35). In Acts 4:32-35, the
carly church demonstrates its ability to transcend societal complexities
by focusing on a central message and operating from a unified ethic.
In combination with their behavior, the results of their belief created a
paradigm for living that has implications for the three sectors of society
as defined by Mintzberg (2015a). Since the actions of the carly church
as found in Acts 4 take place in a context of organizational growth and
environmental uncertainty, the principles extrapolated from the chapter
should have broad application for the development of a biblical theology
of organizational spirituality.

BACKGROUND OF ACTS 4

Nostalgia is a tricky concept. While there is something warm and romantic
about the days gone by, it is easy to look at the past without consid-
ering the complexities along with the pain of those experiences. This
issue is genuine when exploring historical narratives such as the Book
of Acts. The Acts of the Apostles is not an instructive epistle, a book of
wisdom, or a prophetic/apocalyptic account of things to come. Instead,
the Book of Acts is a historical account of the rise and expansion of the
early church. Most scholars agree that it is a continuation of the Gospel
of Luke (Barclay, 2003; Marshall, 1980; Peterson, 2009; Wright & Bird,
2019). However, just because Acts is a historical account, it does not
mean that we cannot extract principles for modern-day living. Acts is the
only historical account of the birth, expansion, and early development of
arguably the largest organization in history—the Church of Jesus Christ.

Thus, it is paramount that when exploring Acts, one avoids jumping
straight into finding principles since doing so would almost certainly
involve eisegesis. It is also essential when studying Acts to differen-
tiate between the descriptive and the prescriptive. Thanks to a wide
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range of hermeneutical methodologies and the ever-increasing scholar-
ship regarding biblical principles for leadership, it is firmly established that
principles for leadership and organizational life exist within the Sacred
text. Correctly mining those principles is the key. So, this chapter will
follow some of the patterns already established in this book to “mine”
Acts 4:32-37 for anything that may apply to organizational spirituality.
Acts 4 is one of several pivot points in the history of the church.
It is here that the first generation of disciples finally experienced the
promised persecution that Jesus mentioned during his many teachings
(Matt 10:17, 24:9; Lk 21:12). Peter and John were arrested and impris-
oned for preaching about Jesus and the resurrection of the dead (Acts
4:1-3). One could argue that losing the top leadership at the beginning
of the “startup” should negatively affect the organization’s growth poten-
tial. However, Acts 4:4 tells us that the church increased by 5,000 men
due to the Apostle’s imprisonment and preaching. Wilson (2017) stated,

The narrator of Acts is intensely interested in the quantitative growth of the
church through the conversion of new believers, and sympathetic readers
of Acts will embrace the numerical growth of the church as a critical,
God-given objective for their church contexts. (p. 330)

Not only did the church grow despite persecution, but the entire Jewish
power structure began to unravel as Peter and John stood up to the
scrutiny of the Sanhedrin (v. 5-20) rapidly. This type of confrontation not
only mirrored the aggression faced by Jesus, but it would also serve as a
pattern throughout the rest of the Book of Acts (Acts 5:17-19, 8:1, 12:1-
5). Most of the expansion of the early church came as a result of a clash
between the lived-out values of the church and the existing social struc-
tures of the day. Acts 4 took place in the context of social justice. In the
previous chapter, a man disabled from birth received miraculous healing
in his legs by way of the ministry of Peter (Acts 3:1-10). Although it is
beyond the scope of this chapter to explore Acts 3, it is crucial to consider
that the healing at the “Beautiful Gate” is the first recorded instance of
post-resurrection healing. This healing is the first time we read of Peter
and John, outside of the Gospels, mirroring the healing ministry of Jesus.
Throughout the Gospel accounts, we see that Jesus connected physical
healing and feeding ministry with the advancement of God’s agenda on
earth. Thus, we should not rush past the significance of seeing the Apos-
tles follow directly in Jesus’ footsteps by serving the disabled man in Acts
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3. The man asked them for money, but they knew that his real issue
was more than financial or physical. His actual need was spiritual. Thus,
by healing the man, they solved all three of his problems because now
the man could work (financial), walk (physical), and participate fully in
cither the life of the temple or life in the new Christian community (spir-
itual). As a result, Acts 4:20-21 says all of the people who witnessed the
event—Jewish and Christian—praised God because of the life change they
witnessed. The crowd was so excited that the religious power structure
had no choice but to release Peter and John. The world turned upside
down indeed.

Acts 4 is such an important chapter because we see how social disrup-
tion, even “good trouble,” can lead to persecution, which further disrupts
societal structures. Nevertheless, instead of the system staying stuck, it
progresses to deepen the faith and missional resolve of those involved in
the change (v.27-31).

One of the benefits of studying the organizational life of the ecarly
church through the Christian Scriptures is that much like the Hebrew
Scriptures, the authors do not hide hard truths or focus on the high-
lights. In a day and age when Instagram highlights reels of organizational
life often hide the messy middle, it is refreshing to see authenticity in the
Scriptures. Acts 4 presents the church at the crossroads. As summarized
in the final passage, Acts 4, the church’s life offers excellent insight into
the power of organizational spirituality.

COMMUNITYSHIP AS EVERYTHING
IN COMMON (ACTS 4:32)

Western society tends to cringe at the thought of communal living, as
described in verse 32 of Acts 4.

Now the full number of those who believed were of one heart and soul,
and no one said that any of the things that belonged to him was his own,
but they had everything in common. (English Standard Version, 2001,
2016, Acts 4:32)

However, equating this verse to the socialism of the twentieth and twenty-
first centuries is anachronistic and robs the reader of the richness found
within the text’s application for modern organizational life. Scholars
believe that of the summary sections on church life in Acts (Acts 2:42—47,
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4:32-37, 5:11-16), this section is the most popular due to its place-
ment between two challenging passages (Martin & Smith, 2006; Wright,
2008). What is striking is that the text says the “full number” or “full
company” of believers were of one heart and soul. The words heart
(kapdia) and soul (Yuyxn) both speak to a person’s innermost being,
decision-making center, and literal personhood (“Bible Word Study,”
2021). Luke’s inclusion of both words emphasizes the depth of unity that
existed among all of the early church members. Augustine commented:
“For ... the love that God puts in people makes one heart of many hearts
and makes the many souls of people into one soul, as it is written of
them that believed and mutually loved one another” (Martin & Oden,
2000, p. 56). This love then caused, as Chrysostom remarked, “he that
had nothing to possess the things of all” (Martin & Oden, 2006, p. 56).
When it comes to communityship, as expressed in verse 32, we tend to
jump straight to sharing material goods. However, it is clear from the
text that the most essential shared commodity of the early church was the
personhood and collective will of the actual members of the church. One
could argue that this type of shared personhood is only made possible by
a deep sense of love for God and each other (Marshall, 1980). Simply
put, before they ever shared a meal, property, or other possessions, they
first shared a mission, a purpose, and a new identity in Christ.

This truth is evidenced by the fact that none of them said: “that any
of the things that belonged to him was his own” (v.32). Again, this was
not a denial of possession as much as it was an expression of steward-
ship. The early church members understood that “The earth is the Lord’s
and the fullness thereof” (Ps. 24:1). They believed that since everything
was ultimately God’s, they had no right to claim any “good and perfect
gift” belonging to anyone (Jas. 1:7). Some suggest that in this passage,
Luke is drawing a circle around the early church as the proper fulfillment
of covenant community as first teased in the Hebrew Scriptures (Wright,
2008; Wright & Bird, 2019). Others argue that Luke highlights the fulfill-
ment of the great commandment and an answer to the prayers of verses
23-31 of Acts 4 (Marshall, 1980; Stott, 1994). Regardless, it is clear from
the text that a unique community has once again emerged. It is impor-
tant to note that the Essenes also lived a communal lifestyle of shared
possessions during the intertestamental period. The Essenes believed that
by following their “Teacher of Righteousness,” they could avoid the
world’s trappings and preserve the sacredness of covenant relationship as
contrasted with the corrupt Temple worship of the day (Wright, 2008).
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However, unlike the Essenes, who embraced a form of isolation, the early
church used the temple as an important gathering point for carrying
out the ministry of Christ. The early church chose incarnation instead
of isolation. They embodied the teachings of Christ and shared the lived
expression of community in the middle of the marketplace as opposed to
the wilderness caves.

The result of having one heart and soul along with a sense of steward-
ship was that the early church “had everything in common” (v.32). Again,
this is not the first time that Luke has used a version of this phrase. The
word translated “common” (kowvdg) is the root for the well-known Greek
word koinonia, which refers to shared participation or fellowship (“Bible
Word Study,” 2021). From this phrase, we learn that along with a shared
purpose and identity, the early church also had a shared friendship that
manifested in a true community (MacArthur, 2011; Peterson, 2009). This
deep sense of community is striking when one considers the size and scope
of the organization up to this point. What started as 120 followers (Acts
1:15) grew to 5,000 men (Acts 4:4) and eventually “many thousands”
(Acts 21:20). These numerical statements do not account for women and
children or non-Jewish converts (Wilson, 2017). Thus, it is fair to esti-
mate that there could have been at least 10,000-15,000 members of the
church by the time we get to Acts 4. Modern leaders are well aware of
the difficulty of getting a team of 10 to rally around a shared mission,
purpose, identity, and friendship. Imagine the complexity of getting over
10,000 people to have all things in common.

Nevertheless, that is what the early church accomplished despite reli-
gious and political persecution. This raises a question: What was the
“glue” that held this way of life together? The answer is simply profound:
Common-unity.

Scholars typically divide society into various sectors: The Prince/The
Merchant/The  Citizen; Commercial /Volunteer/Government;  or
State /Market/Associations (Szabist, 2004). In his classic work on
societal imbalance, Henry Mintzberg (2015a) argues that humans tend
to swing between two seemingly opposed sectors: the public and the
private. The public sector consists of government-owned organizations.
The private section consists of for-profit businesses. These two sectors
dominate cultural ideology, but they are also the center of cultural divi-
sion and the fuel behind most revolutions. For example, the communist
revolution was essentially a revolt by the public sector against the private
sector (Mintzberg, 2015a). The American Revolution and the American
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Civil War were both clashes of the private sector against the public sector.
The problem with these types of revolutions or cultural swings is that
they are imbalanced. Mintzberg states, “The trouble with revolution is
that it usually replaces one form of imbalance with another. As some
people among the disenfranchised gain power through force, they tend
to carry their society toward some new extreme” (Mintzberg, 2015a,
p- 1). The solution is not to shift between the private and the public
but rather to be mindful of the third and often overlooked sector: the
plural. The plural sector consists of entities that are neither owned by the
government nor profit-generating executives. According to Mintzberg
(2015b), the plural sector is: “any association of people that is neither
public nor private-owned neither by the state nor by private investors.
Some are owned by their members; no one owns others” (p. 29). Exam-
ples of the plural sector are cooperatives, non-governmental organizations
(NGOs) such as the Red Cross or Greenpeace, voluntary hospitals, and
most churches and religious orders (Mintzberg, 2015b). Most non-profit
organizations fall within the plural sector as well. In many ways, the
plural sector is us. The glue that holds the plural sector together is a
collective sense of mission and shared ownership (Mintzberg, 2015a).

Jurkiewicz and Giacalone (2004) state that the values framework
for workplace spirituality includes: benevolence, generativity, humanism,
integrity, justice, mutuality, receptivity, respect, responsibility, and trust.
In this framework, humanism is a fundamental respect for every member
of the organization (Jurkiewicz & Giacalone, 2004). If organizational
spirituality is all about one’s ability to find a sense of purpose and meaning
from organizational life, it seems logical to conclude that a collective
sense of mission would exist in healthy organizations (Fanggidae, 2018).
Moreover, since most non-profit organizations are in the human service
“business,” these organizations may well be better incubators of healthy
spirituality. In Acts 4:32, we see a type of roadmap for communityship
that brings balance to an otherwise unstable situation, and the starting
place on that map is shared humanity.

Principle One: Spiritual organizations embrace shared humanity.
Principle Two: Spiritual organizations work from a shared identity.
Principle Three: Spiritual organizations embody a sense of community.
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ONE MESSAGE, ONE VOICE (ACTS 4:33)

Just four months before his death, the late United States Congressman
and civil rights patriarch, John Lewis, said, “Get in good trouble, neces-
sary trouble, and redeem the soul of America” (Lipman, 2020, p. 681).
Congressman Lewis was not advocating for nor inciting violence or flip-
pant lawbreaking. Instead, he was reminding the gathered crowd of the
power of the unified collective to make a lasting change by standing up
to any power that would attempt to tip the scales of justice away from
those most in need. I wonder how familiar Congressman Lewis was with
Acts Chapter 4:33: “And with great power, the apostles were giving their
testimony to the resurrection of the Lord Jesus, and great grace was upon
them all.”

In this verse, we see the apostles boldly standing in rebellion against the
edict from the Jewish religious powers who wanted no more preaching
about the resurrection of the dead in Jesus’ name. Moreover, they were
also standing in open rebellion against the Roman officials who claimed
no King but Caesar (Jn 19:15). Horton (2001) points out that it was
not just the Apostles who experienced the work of the spirit during this
period. The phrase “and great grace was upon them all” implies that the
gifts of the spirit were evident and active in the entire body of believers,
not just the leadership (v.33b). MacArthur (2011) argues that the word
“grace” in verse 33 implies the favor of God and the favor of the non-
ruling class of people. This favor from the people was likely due to the
love and unity that flowed from the lives of the early church (MacArthur,
2011). Cook (2007) suggests that, unlike the Greeks who believed that
changed behavior would lead to changed hearts, the early church showed
that the oneness of heart was the precursor to shared ownership of prop-
erty. According to Ogilvie (2010), readers of verse 33 must consider the
concept of loyalty implicit in the standard message, unity, and common
property of the early church. However, this loyalty is not a public (Rome)
or private (Greco-Roman/Jewish) sector. The Apostles, and by extension
the whole company of believers, were willing to get into “good trouble”
because they served a cause bigger than profit or policy.

One could also argue that they were willing to get into “good trou-
ble” because they witnessed a life-changing power that brought people
together despite their socioeconomic status. The word translated as power
(8Vvoptg) in v. 33 is the same word used in Acts 1:8, and it implies
something dynamic and supernatural (“Bible Word Study,” 2021). This
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power, as displayed through the Apostle’s preaching and working of mira-
cles, tipped the economic scales that ruled urban life in Roman ruled
cities. If Jerusalem followed the pattern of other occupied Roman cities,
then at least 55% of the population lived at or below a subsistence level
(Wright & Bird, 2019). It is important to note that, contrary to popular
belief, in the early church, “poverty was not encouraged neither was afflu-
ence discouraged” (Adelakun, 2010, p. 4). This is because the “power”
of the early church brought together people from almost every level of
socioeconomic status. Social order was a complicated construct to disrupt
in Roman culture. Although one could climb the ladder through financial
means (e.g., buying oneself out of slavery) or the occasional marriage,
it was not as commonplace as Western Culture would have us believe
(Adelakun, 2010; Wright & Bird, 2019). The miracle of the unified early
church is that one powerful message, delivered via one collective voice and
supported by collective action, tipped the scales away from the Roman
centralized government and the Jewish Sanhedrin. Moreover, this new
way of organizational life did not exist to make the rich richer or even
bring the poor out of poverty. Instead, this new organization called the
church leveraged its message and methods to serve the people instead of
overthrowing the powers that be.

Principle Four: Spiritual organizations are loyal to their collective mission.
Principle Five: Spiritual organizations take risks for the greater good.

COMMUNITYSHIP IN ACTION (ACTS 4:34—37)

The last four verses of Acts 4 not only serve as a snapshot of the ideal
Christian experience, but they also show what is possible when a group
of individuals unites and act in service to a cause that is bigger than power
or profits:

There was not a needy person among them, for as many as were owners
of lands or houses sold them and brought the proceeds of what was sold
and laid it at the apostles’ feet, and it was distributed to each as any had
need. Thus Joseph, who was also called by the apostles Barnabas (which
means son of encouragement), a Levite, a native of Cyprus, sold a field
that belonged to him and brought the money and laid it at the apostles’
feet. (ESV, Acts 4:34-37)
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Some suggest that these verses are not a prescription for church life but
rather serve as a description of the “good ole days” of church life (McGee,
1995). Others suggest that these verses are many Lucan examples wherein
the author connects the ideal Hebrew covenant community with the actu-
alized Christian community (Wright, 2008). This is not the first time that
Luke discusses the sharing of property among the early church, nor is
it the first time that he closes a historical moment in the church’s life
with a summary of how that event impacted the lived experiences of the
believers. Much of the Gospel of Luke leans toward a focus on Jesus’
ministry to the poor and the societal outcast (Wright & Bird, 2019).
Moreover, the birth of the church as articulated in Acts 2 finds summary
in a passage that mirrors Acts 4:34-37:

And they devoted themselves to the apostles’ teaching and the fellowship,
to the breaking of bread and the prayers. And awe came upon every soul,
and many wonders and signs were being done through the apostles. And
all who believed were together and had all things in common. And they
were selling their possessions and belongings and distributing the proceeds
to all, as any had need. And day by day, attending the temple together
and breaking bread in their homes, they received their food with glad and
generous hearts, praising God and having favor with all the people. And
the Lord added to their number day by day those who were being saved.
(ESV, Acts 2:42-47)

The early Christians were not the first group to share property. The
Hebrew covenant community, as codified in the law of Moses (Deut.
15:4), the Essenes, the Pythagorean school at Croton, and Seneca all
mentioned or modeled a form of communal living (Wright & Bird,
2019). However, as stated earlier, this is not the same thing as twenty-
first-century socialism or communism. According to Marquis (2015),

It would be simplistic and opportunistic to claim that Luke-Acts, much
less the Bible as a whole, endorses one economic system. Acts 4 does not
exclusively enshrine communism any more than later stories support, to the
exclusion of other options, Paul’s evangelical entreprencurialism. (p. 472)

Stott (1994) argues that the phrase “no one said that any of the things
that belonged to him was his own” does not imply a rejection of personal
property. According to Stott, “Although in fact and in law they continued
to own their goods, yet in heart and mind they cultivated an attitude so
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radical that they thought of their possessions as being available to help
their needy sisters and brothers” (“The believers enjoy a common life,”
para. 3). It was from a shared responsibility to each other that the early
believers shared (Barclay, 2003). The ecarly Christians sold and shared
their property, not as a response to the ruling class or to give power
back to the worker. Instead, the early church shared their property first
as a devotional response to the power of the life-changing message of the
Apostles and second as the only reasonable response for self-sustainment
in Galilean society. Remember, to say “Jesus is Lord” at this moment in
history was to welcome either Roman or Jewish persecution and societal
ostracization.

We must be careful, though, as incredible as it seems, to avoid looking
at the example of Barnabas as a prescription for Christian living (v. 35—
37). McGee (1995) argues that it would be nonsense to say that we
should try to put this living into practice today because modern Chris-
tians lack the spiritual depth of the early church. I disagree. While 1 do
believe that this passage is descriptive as it relates to Barnabas, the theme
of unity, communityship, and service toward all is prescriptive throughout
the Christian Scriptures and should be the goal of any healthy organiza-
tion (Acts 15:22-29; Gal. 6:2; Jn 13:34-35; Phil 2:1-4, Rom. 12:10).
Barnabas, the Son of Encouragement, would play an essential role in the
expansion of the church thanks to his ministry with the Apostle Paul.
However, it may be that his first act of encouragement was to sell his
land and donate the proceeds privately to the Apostles (Peterson, 2009).
Again, this behavior runs contrary to the Greco-Roman social norms of
the day but not contrary to the expected norms of one from the tribe of
Levi. As a Levite, Barnabas (originally named Joseph) was forbidden by
Jewish law to own property (Marshall, 1980). This statute was so crucial
to Jewish law that it was mentioned twice:

And the Lord said to Aaron, “You shall have no inheritance in their land,
neither shall you have any portion among them. I am your portion and
your inheritance among the people of Israel. (ESV, Num. 18:20)

At that time the Lord set apart the tribe of Levi to carry the ark of the
covenant of the Lord to stand before the Lord to minister to him and to
bless in his name, to this day. Therefore Levi has no portion or inheritance
with his brothers. The Lord is his inheritance, as the Lord your God said
to him. (ESV, Deut. 10:8-9)
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However, we later learn that his family was part of the Jewish Dias-
pora in Cyprus, explaining his disconnect from a strict following of the
law (Marshall, 1980). Another explanation could be that by the time of
Jesus, and due to the exile and post-exile periods, most of the details of
the Levitical day-to-day had long since been forgotten. Marshall (1980)
argues that priests bought and sold property as early as the time of
Jeremiah the Prophet. Nevertheless, in response to the Apostles’ message,
the unified purpose of the believers, and the lived-out examples of love
and service, Barnabas responded with an act of devotion that was extraor-
dinary. Barnabas, along with the other believers, seem to have not only
centered their actions on the teachings of Jesus’ via the Apostles, but
they also seemed to live out the Law of Moses: “But there will be no
poor among you; for the Lord will bless you lived-out that the Lord your
God is giving you for an inheritance to possess” (Deut. 15:4).

Since Barnabas spent time living in the diaspora, he likely was one
of the more experienced believers regarding cross-cultural interactions.
This is supported by the critical role that Barnabas eventually played as
an ambassador between Jewish believers and Gentile believers (Acts 9:27,
13:1-3; Peterson, 2009).

What would cause a diverse group of people to let go of their “right
to be right”? What would cause well-off and those who had struggled to
pool their resources to ensure that everyone had enough? Mitchell (1992)
argues that Luke’s understanding of Greco-Roman principles of friend-
ship implies that friendship played a central role in the believer’s posture
toward sharing property. Cook (2007) suggests that since there was no
law mandating this behavior, one can only assume that the working of the
Holy Spirit was the source of this behavior. While I concur with Cook, I
think a practical explanation is found in the power of communityship in
action.

Research shows a clear connection between service-oriented spirituality
and organizational health. Post (2015) argues that the healing values of
acceptance, home, community, nature, and the daily routine of benevo-
lent work all serve as manifestations of spiritual formation within orga-
nizations. Furthermore, these values are clinically linked with recovery
from depressive symptoms among those with heightened stress response
(Brown et al., 2009; Post, 2015). Conversely, a lack of empathetic care
for others often correlates with burnout, attrition, and increased stress,
especially among leaders of care-focused organizations such as counselors,
clinicians, and non-profit leaders (Post, 2015; Zuger, 2004). Since an
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increase in service has positive benefits for an organization and a decrease
in empathy has negative consequences for an organization, one could
argue that communityship in action should improve employee output
and the quality of organizational leadership. According to Dent et al.
(2005), the sense of purpose behind spirituality produces several bene-
fits for an organization. The sense of empathic purpose found in the
early church benefited those who received benevolence and benefited the
entire community. Indeed, it is more blessed to give than to receive (Acts
20:35).

Principle Six: Spiritual organizations share responsibility.
Principle Seven: Spiritual organizations take care of their members.
Principle Eight: Spiritual organizations benefit society.

SOCIETAL AWAKENING
AND ORGANIZATIONAL SPIRITUALITY

If society was out of balance pre-2020, it is fair to say that the SARS-
CoV-2 Global Pandemic may have indeed accelerated the fallout from
said imbalance. However, all is not lost. Healthy organizations, especially
those with evidence of positive workplace spirituality may serve as the
stewards of communityship. This is especially true of organizations within
the plural sector. It is important to note that a call for plural sector-led
communityship is not for the dismantling of the private or the public
sectors. All three sectors are needed for a balanced society (Mintzberg,
2015a). However, the plural sector needs to take the lead because corpo-
rate social responsibility (CSR) has been treated as a “magic wand” to
wave over societal problems for far too long. Since the research shows
that a leader’s spirituality has an impact on follower spirituality, mental
health, and performance, it is safe to assume that healthy leadership in
the plural sector is a must (Afsar & Badir, 2017; Pawar, 2014, 2017;
Sharma & Kumra, 2020). Of course, businesses should consider how their
actions impact the environment and communities. Of course, govern-
ments should be in the business of securing and serving humanity’s best
interests and well-being.

However, CSR is often “about public relations exercises more focused
on corporate image than corporate behavior” (Marques & Mintzberg,
2015, p. 9). If the Global Pandemic was a great awakening, then the
private, public, and plural sectors must work together in order for there
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to be lasting societal change (Marques & Mintzberg, 2015). Mintzberg
(2015a, 2015b) argues that this can only happen if the plural sector is
empowered and engaged by the private and the public sectors. The reality
of Acts 4 and the church’s long history as a force for good makes me
disagree with Mintzberg on that point. For example, take the African
American Church and the Historically Black Colleges and Universities
system (HBCU). Both of these organizations classify as being in the plural
sector, and both have fought to rebalance society, often in opposition
to the private and the public sectors (Lowe & Shipp, 2014). Instead of
sitting around waiting for “somebody” to fix this unbalanced world, “The
somebody who will do something about our problems has to be you,
and us” (Mintzberg & Azevedo, 2012). As supported by the powerful
communityship displayed in Acts 4:32-37, I believe that organizations in
the plural sector (especially ecclesial organizations) should take the lead
by demonstrating the values of organizational spirituality in a way that
moves society away from division and toward a global communityship.

SuMMARY

As described in Acts 4:32-37, the early church is not only a picture of
church growth but an example of the power of an organization that
directly impacts societal norms for the better. Acts 4:32—-37 demonstrates
the power of the plural sector for the rebalancing of society. Further-
more, this passage offers insight into the application of organizational
spirituality. The following themes and items should be further explored
through case study, phenomenology, and eventually quantitative research
methods:

Schneiders (1981) made a bold pronouncement 30 years ago that
still has relevance today: Postmodern hermeneutics seems obsessed with
finding meaning for the sake of immediate applicability. Such an exeget-
ical approach has severe consequences for twenty-first-century biblical
research in the social sciences. One of the most influential Christian
communicators of the last 25 years has developed an entire methodology
built upon the idea that practical application is an essential function of
biblical communication (Stanley & Jones, 2006). While it is true that
the final goal of hermeneutics should be life-changing proclamation, it is
also true that one should never attempt to dissect the Scripture without
grasping the totality of the narrative (Osborne, 2006). This hermeneutic
has severe consequences for twenty-first-century homiletics. Thus, in this
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chapter, I have done my best to follow the methodology of Henson
et al. (2020) by exploring the various grammatical, textual, cultural, and
social layers of Acts 4:32-37 without forsaking the primacy of spiritu-
ality in the Bible. I have tried to avoid sociological blindness, especially
as it relates to the distribution of property. This chapter is not a call for
socialism, fascism, capitalism, or communal living. Instead, I hope that
this examination of Acts 4:32-37 shows us just how powerful a spiritual
organization in the plural sector can be when its members are united in
their humanity, promote a unified message, use empowering language,
are service-oriented, and take risks for the greater good.

REFERENCES

Adelakun, A. (2010). Acts 4:32-37: The communal life of the early Church as a
panacean measure for reducing poverty among Nigerian Christians. Lumina,
21(2), 1-9.

Afsar, B., & Badir, Y. (2017). Workplace spirituality perceived organizational
support and innovative work behavior: The mediating effects of person-
organization fit. Journal of Workplace learning, 29(2):95-109.

Azevedo, G., Carneiro, J., Rodriguez, C., & Gonzalez-Perez, M. A. (2020).
Rebalancing society: Learning from the experience of Latin American progres-
sive leaders. Journal of Business Research, 119, 511-521.

Azevedo, G., & Gates, A. (2019). Wake up! The world is out of balance, and
if you do nothing, you are part of the problem: An interview with Henry
Mintzberg. Journal of Management Inquiry, 28(2), 180-186.

Barclay, W. (2003). The acts of the apostles (3rd ed. fully rev. and updated).
Westminster John Knox Press.

Bible Word Study. (2021). Logos Bible software. Version, 9, 6.

Brown, S. L., Smith, D. M., Schulz, R., Kabeto, M. U., Ubel, P. A., Poulin, M.,
Yi, J., Kim, C., & Langa, K. M. (2009). Caregiving behavior is associated
with decreased mortality risk. Psychological Science, 20(4), 488—494.

Cook, D. (2007). Teaching acts: Unlocking the book of acts for the Bible teacher.
Christian Focus Publications.

Dent, E. B., Higgins, M. E., & Wharff, D. M. (2005). Spirituality and leadership:
An empirical review of definitions, distinctions, and embedded assumptions.
The Leadership Quarterly, 16(5), 625-653.

English Standard Version. (2001). Crossway Bibles (Reprinted in 2016).

Fanggidae, R. E. (2018). Organizational culture and spirituality workplace:
Empirical study of influence of organizational culture and spirituality work-
place. In E3S Web of Conferences (Vol. 73, p. 11017). EDP Sciences.



134 C. A. SERRANO

Henson, J. D., Crowther, S., & Huizing, R. L. (2020). Exegetical analysis: A
practical guide for applying biblical vesearch to the social sciences. Kendall Hunt.

Horton, S. M. (2001). Acts. The complete biblical library, 6. Logion Press.

Jurkiewicz, C. L., & Giacalone, R. A. (2004). A values framework for measuring
the impact of workplace spirituality on organizational performance. Journal of
Business Ethics, 49(2), 129-142.

Lipman, F. J. (2020). Rep. John Lewis making good trouble in Georgia. Tax
Notes Federal, 168(4), 681-683.

Lowe, J. S., & Shipp, S. C. (2014). Black church and black college community
development corporations: Enhancing the public sector discourse. The Western
Journal of Black Studies, 38(4), 244-259.

MacArthur, J. F. (2011). The MacArthur new testament commentary set of 31
volumes. Moody Publishers.

Martin, F., & Oden, T. C. (Eds.). (2006a). Acts. InterVarsity Press.

Marques, J., & Mintzberg, H. (2015). Why corporate social responsibility isn’t a
piece of cake. MIT Sloan Management Review.

Marquis, T. L. (2015). Between text and sermon: Acts 4:32-37. Interpretation
(richmond), 69(4), 470.

Marshall, I. H. (1980). Acts: An introduction and commentary (Vol. 5).
InterVarsity Press.

Martin, F., & Smith, E. (Eds.). (2006b). Acts. InterVarsity Press.

McGee, J. V. (1995). Thru the Bible vol. 40: Church history (Acts 1-14) (Vol.
40). Thomas Nelson.

Mintzberg, H. (2015a). Rebalancing society: Radical venewal beyond left, right,
and center. Berrett-Koehler Publishers.

Mintzberg, H. (2015b). Time for the plural sector. Stanford Social Innovation
Review, 29-33.

Mintzberg, H., & Azevedo, G. (2012). Fostering “why not?” social initiatives—
beyond business and governments. Development in Practice, 22(7), 895-908.

Mitchell, A. C. (1992). The social function of friendship in Acts 2:44-47 and
4:32-37. Journal of Biblical Literature, 111(2), 255-272.

Ogilvie, L. J. (2010). The preacher’s commentary-Vol. 28: Acts. Thomas Nelson.

Osborne, G.A. (20006). The bermeneutical spiral: A comprehensive introduction to
biblical interpretation. IVD.

Pawar, B. S. (2014). Leadership spiritual behaviors toward subordinates: An
empirical examination of the effects of a leader’s individual spirituality and
organizational spirituality. Journal of Business Ethics, 122(3), 439-452.

Pawar, B. S. (2017). The relationship of individual spirituality and organizational
spirituality with meaning and community at work: An empirical examination
of the direct effects and moderating effect models. Leadership & Organization
Development Journal, 38(7), 986-1003.

Peterson, D. G. (2009). The acts of the aposties. Eerdmans Publishing Company.



7 ORGANIZATIONAL SPIRITUALITY AS THE REBALANCING ... 135

Post, S. G. (2015). The Pneumatology of bealth and healing: Intersections of body,
mind, and spirit. Paper presented at the Center for Renewal Studies Holy
Spirit and Christian Formation Conference, Regent University, Virginia Beach,
VA.

Sharma, P. K., & Kumra, R. (2020). Relationship between workplace spiritu-
ality, organizational justice, and mental health: Mediation role of employee
engagement. Journal of Advances in Management Research, 17(5), 627-650.

Schneiders, S. M. (1981). From exegesis to hermeneutics: The problem of the
contemporary meaning of scripture. Horizons, 8(1), 23-39.

Stanley, A., & Jones, L. (20006). Communicating for a change. Multnomah.

Stott, J. R. W. (1994). The message of Acts: The spirit, the church & the world.
InterVarsity Press.

Szabist, M. (2004). Partners in development: Three sectors of society state,
business and NGO. Journal of Independent Studies and Reseavch (JISR), 2(2).

Wilson, B. R. (2017). The depiction of church growth in Acts. Journal of the
Evangelical Theological Sociery, 60(2), 317-332.

Wright, N. T. (2008). Acts for everyone, part one: Chapters 1-12. Westminster
John Knox Press.

Wright, N. T., & Bird, M. F. (2019). The new testament its world: An introduc-
tion to the history, literature, and theology of the first Christians. Zondervan
Academic.

Zuger, A. (2004). Dissatisfaction with medical practice. New England Journal of
Medicine, 350(1), 69-75.



®

Check for
updates

CHAPTER 8

Crossing Boundaries in Multicultural
Relationships: An Analysis of Acts 8:26—40

Jane R. Caunlton

The concepts of diversity and inclusion continue to dominate discus-
sions of the contemporary workplace as the workforce expands to include
populations hitherto excluded. In addition to women and minorities, the
workforce has gained a higher degree of workers holding varying levels
of credentials, a variety of ethnicities and gender identifications, and reli-
gious perspectives (Akron et al., 2016; Daan et al., 2004; Hewitt, 2008;
Hunt et al., 2015; Nancarrow, 2002, Pelled et al., 1999). While diver-
sity describes the environment, inclusion addresses methods of ensuring
participation and acceptance of all in the development of productive
teams. The concept of inclusion is also a concern of our Creator, who
carefully wove the biblical record to include all peoples—a move which
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was codified in the Gospels and the Book of Acts (Evans, 2016; Wilson,
2014; Yoon, 2016).

The Acts of the Apostles carefully recorded how the followers of Christ
executed his instructions “in Jerusalem, and in all Judaea, and in Samaria,
and unto the uttermost part of the earth” (KJV, Acts 1:8). In the midst
of the story is a lesson on building multicultural relationships that may
help contemporary environments build inclusive relationships. In Acts
8:26-40, by the direction of the Holy Spirit a fledgling evangelist met
an Ethiopian pilgrim returning home from the Temple in Jerusalem. The
two men were from different backgrounds and stations in life, but because
they successfully crossed their boundaries, countless lives were changed
(The Ethiopian Church, 2020; Steele, n.d.). This chapter explores those
concepts and discusses how they may be applied in contemporary settings.

BACKGROUND OF THE BOOK OF ACTS

Commonly titled the Acts of the Apostles, this fifth book of the New
Testament is also referred to as the “Acts of the Holy Spirit” as it docu-
ments the development of Christianity after Christ’s promise of spiritual
guidance at his ascension (Stringfellow, 1978; Acts 1:8). Though the
apostles are mentioned approximately 23 times in the book, the treatise
focuses on the apostles Peter and Paul, depicted in three sections with
each focused on an area of expansion, an audience, and a leader (Nelson,
1985; Stringfellow, 1978). The first section (1-8:15) is set in Jerusalem
and focuses on Peter, keyholder of the church doors (Matthew 16:19)
and emphasizes the power and progress of the church (Nelson, 1985;
Stringtellow, 1978). In the second section (8:15-12), the setting is Judea
and Samaria, focusing on and depicting efforts to spread the Gospel, with
the spotlight on the deacon Philip, often called the Evangelist (Acts 6:2;
Henry, 1835; Nelson, 2019). Paul is the major character of the final
section (13-28), wherein the church expands to Rome (Nelson, 1985;
Stringtellow, 1978; Wright & Bird, 2019; Keener & Watson, 2016).
The author of the ancient historical work is generally regarded as the
physician Luke, writer of the biblical book of Luke, the third perspective
of the ministry of Jesus Christ. Wright and Bird (2019) note that there
is some disagreement among scholars as to Luke’s authorship because of
the lack of attribution, disputation over the authorship of two Pauline
letters mentioning Luke, and a perception of a chronological discrepancy.
However, Acts is often recognized as the second treatise written by Luke
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to Theophilus, some even referring to it as Luke-Acts (Stringfellow, 1978;
Wright & Bird, 2019; Keener & Walton, 2016). In fact, Luke attests to
his authorship in verses 1-4 (NIV') of the first treatise:

Many have undertaken to draw up an account of the things that have been
fulfilled among us, just as they were handed down to us by those who from
the first were eyewitnesses and servants of the word. With this in mind,
since I myself have carefully investigated everything from the beginning, I
too decided to write an orderly account for you, most excellent Theophilus,
so that you may know the certainty of the things you have been taught.

It is a pattern that he repeats in the introduction of Acts 1:1 (NIV): “In
my former book, Theophilus, I wrote about all that Jesus began to do and
to teach until the day he was taken up to heaven, after giving instructions
through the Holy Spirit to the apostles he had chosen.” While he carefully
notes in Luke 1:2 that his knowledge is not first hand, he affirms that he
is the writer (v. 3).

In this record of the church’s Christ-given mission (Acts 1:8), Luke
communicated moral, political, and theological lessons. The factuality
of Acts is corroborated by the letters of Paul and some other external
sources (Keener & Walton, 2016; Wright & Bird, 2019). Scholars iden-
tify a number of purposes for the book, including to defend Jesus as
Messiah and the church, to identify Christians as peaceful, to explain
its rapid flourishing, and, possibly to lift Christianity above Judaism in
the Western world (Wright & Bird, 2019). “In the end,” said Wright
and Bird (2019), “Christians retain what pagans respected about Judaism
(antiquity, homogeneity, monotheism, and ethics), while jettisoning what
pagans found unattractive about Judaism (ethically based social separation
and strange customs)” (p. 616). Luke emphasized the singularity of the
Christian movement as spiritual rather than political, and therefore, not a
threat to Rome (Keener & Walton, 2016; Wright & Bird, 2019).

It is the influence of that movement that this chapter explores through
the encounter of a Christian evangelist with an Ethiopian eunuch. It is
clear that the messenger is sent to expand the Ethiopian eunuch’s under-
standing of Jewish literature by using it as a springboard to introduce
Christ. The eunuch represented a southern kingdom that is at the end
of the known boundaries of the world in the first century A.D. (Yoon,
2016). As Ethiopia represented the end of the known world, the eunuch
was the consummate geographical outsider of the period. His encounter
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with Philip offers some principles that are applicable to contemporary
globalization.

EXEGETICAL ANALYSIS OF ACTS 8:26—40

That narrative in Acts 8 opened with the church’s dispersal from
Jerusalem as a result of persecution, landing Philip in Samaria, the
second location in Jesus’s mission description. After a successful expe-
rience of miracles and wonders in verses 4-25, the Holy Spirit directed
the evangelist to head south of Jerusalem, where he was then directed to
approach a traveler from the temple. Philip, unaware of the man’s iden-
tity approached the chariot and heard the eunuch reading from a Jewish
scroll, whereupon the evangelist engaged his attention, explained the text
to him, and used it to lead him to Christ, ending with the eunuch’s
baptism.

The gospel of Luke is singled out for its message of inclusion of all
peoples (Stringfellow, 1978). In Chapter 2:32, the devout Simeon noted
that Christ was “a light to the Gentiles.” Luke 4:25-27 described how
God sent Elijjah to a widow in the Canaanite city of Sidon and how
He sent Elisha to heal the Syrian Naaman (Byers, 2010; Stringfellow,
1978). Luke noted the female disciples who traveled with Jesus (8:1—
3) and in 14:13, the Savior’s consideration of those with disabilities. He
demonstrated that the Gospel breaks the barriers of social norms (Long,
2019).

The Book of Acts furthers the message of inclusion with the account
of Philip’s witness to the eunuch (Long, 2019). The eunuch, from a
southern kingdom that is at the end of the known boundaries of the
world, exemplified the marginalized, exempted from Temple aristocracy
(Wilson, 2014; Yoon, 2016). During the period, Ethiopians were consid-
ered attractive and pious with a strong moral compass, though some first
century writers equated dark skin with evil and identified Ethiopians with
the adversary. Yoon noted the term “Ethiopian” literally meant “burnt
face” and distinguished the Africans in a human color spectrum, ranging
from less sunburned (Indians) to mildly dark (Egyptians) (p. 20). The
term “eunuch” may refer to his status as a government official rather
than an emasculated male (Shauf, 2009; Wilson, 2014).

The eunuch was a person of means as illustrated by his trip to
Isracl, method of travel, and possession of an expensive Jewish scroll
(Long, 2019; Wilson, 2014; Yoon, 2016). Physical castration would have
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exempted a eunuch from Jewish temple worship (Deuteronomy 23:1-2;
Schauf, 2009; Wilson, 2014; Yoon, 2016); however, Luke clearly stated
that the eunuch’s purpose for being in Jerusalem was worship. Still Wilson
(2014) argued that Luke’s use of the term would have been interpreted as
castration, especially since the eunuch reported to a woman and men who
served women rulers were often such. Whether his status was physical
or social, Luke emphasized the difference that the eunuch’s conversion
brought to the Gospel as he was the first person of color identified to
receive Christ.

The Ethiopian Church (2020) recognizes the baptism of this
ambiguous eunuch as the initiator of its Christian faith. The church traces
its inception from Jewish roots under King Menelik, son of Queen of
Sheba and King Solomon. Reportedly, when Menelik visited his father,
he returned with a contingent of Jews led by the priest Azarias, son of
the High Priest Zadok. Centuries later when the eunuch returned home,
he introduced Christianity, which the Ethiopian Church claims to have
practiced ever since. St. Irenaeus of Lyons (second century) supports
this concept as he noted that the eunuch was “sent into the regions of
Ethiopia, to preach what he had himself believed” (Book III, 12, para
8). His first stop would surely have been his home, where he served the
queen.

Wilson (2014) noted that the eunuch would have been eschewed by
Greco-Roman society, which would have aligned him with Jesus, the
Suffering Servant, of the text he had been reading. Luke highlighted
Jesus’s intention that the Gospel be shared with all humanity, regardless
of gender or ethnicity throughout his first letter to Theophilus. He did
not differentiate as God had indicated that diversity was His will from the
call of Abraham in Genesis 12, where He promised that all people of the
world would be blessed through the patriarch. Yoon (2016) opined that
“Jesus depicts the eschatological banquet in a universalistic manner with
the same theme. Then people will come from east and west, from north
and south, and will eat in the kingdom of God’” (p. 3). All through the
Gospels, Jesus moved through and interacted with people of a variety of
socioeconomic levels, gender, and ethnicities and invited all to partake of
His ministry (John 4:5-42; John 12:20-22). He constantly challenged
the biases of his time and ignored social norms “by associating with the
defenseless, the powerless, and ostracized groups. ... [He kept company]|
with sinners, the poor, tax collectors, the physically impaired, the demon-
possessed, women (especially widows), and Samaritans” (Yoon, 2016,
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p. 4). The Savior, then, presented a model for engaging diversity that
was easy for Evangelist Philip to follow.

Evans (2016) opined that diversity has always been the plan of God
and, therefore, humanity should embrace differences. The Bible is a multi-
cultural history of humanity, highlighting the interconnectivity of ethnic
groups. It demonstrated that we are all one people in need of the saving
power of Christ and an important reference in the global call for the
recognition of diversity and inclusion (John 17:21). Philip’s encounter
with the eunuch evinced several themes that can be applied to diversity
in the workplace, including listening to the spirit (8:26-29), being avail-
able (26-35), listening to others (8:27), asking for help (8:31), sharing
knowledge (8:35), being open to learning (8:34-38), and letting go
(8:39).

DI1VERSITY IN THE WORKPLACE

The relationship between Philip and the eunuch is a model that can
be applied to the workplace discussion of diversity as the two charac-
ters represented different backgrounds. The eunuch was a foreigner in
Israel, while Philip was native (Acts 21:8). While the eunuch waited on
the queen of Ethiopia, the evangelist waited on the tables of widows (Acts
6). The eunuch operated according to the needs of a monarch’s court, but
Philip operated by the Spirit of God. And, of course, they depicted two
different hues of the color spectrum.

Difference is the key factor in the discussion of diversity, which refers
to characteristics that distinguish members of a population. These include
a variety of factors from physical attributes to educational and religious
differences (Akron et al., 2016; Daan et al. 2004; Hewitt, 2008; Hunt
et al., 2015; Nancarrow, 2002). Each of these groups, given proper
considerations in the workplace and working in a synergistic manner,
bring a rich bounty of skill and information which help to improve orga-
nizational function and performance. Leveraging the differences can help
to alleviate negative interaction while enhancing positive outcomes.

A group’s perception of'its cultural diversity “shapes members’ identity,
intergroup relations, and the conduct of work” (Ely & Thomas, 2001,
p. 266). This perspective sets the mental models that guide the way indi-
viduals see themselves as members of the group, how they interact with
others, and how they accomplish their tasks, which in turn affects the
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workplace perceptions of other members of the work group. These inter-
actions influence whether people feel accepted, respected, and valued.
Organizations who embrace a diversified workplace recognize the differ-
ence as a resource for accomplishing its mission, as diversity brings a
variety of knowledge, skills, and abilities (Ely & Thomas, 2001; Hunt
et al., 2015; Nancarrow, 2002). Such advocacy helps staft to understand
and accept workplace norms, set expectations, clarify assumptions, and
resolve conflicts.

Workplace diversity will be critical for organizations as ethnic popu-
lations in Europe and America are increasing; 2011 was the first year
that more children of color were born than those with European ancestry
(Hunt et al., 2015). The need for talent is also a factor in diversifying the
workforce, as well as the composition of consumers—now mostly women
and an increasing number of nontraditional households. In addition,
some countries are establishing legal requirements for diversity targets,
such as the UK’s Equality Act of 2010.! Hunt et al. (2015) theorized
that diversified companies perform better as a result of “recruiting the
best talent, stronger customer orientation, increased employee satisfac-
tion, and improved decision making” (p. 9). Recruiting individuals from
different backgrounds increases organizational resources by expanding the
range of experience, talent, skills, and creative thinking.

Diversity expands marketplace access as a diversified staff means a
greater range of knowledge to meet customer needs and expectations
(Nancarrow, 2002). Employees perform better in a place where they feel
accepted and respected. Philip and the eunuch demonstrate that people of
different backgrounds can achieve successtul working relationships, which
is the strength of diversity.

Principle One: Effective diverse working relationships create an atmosphere
of acceptance and respect that result in higher work performance.

LISTENING TO THE SPIRIT

Listening is paramount in building a strong rapport with internal and
external populations (Itani & Inyang, 2015). The most important voice

1'The U.K. Equality Act of 2010 prohibits discrimination against consumers and
employees by public, private, and nonprofit organizations. It mirrors and replaces earlier
similar measures (Disabled World, 2019).
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to be heard, however, is that of the Holy Spirit, and Philip models this
in Acts 8:26-29 as he follows the direction of the Lord’s angel. Philip
had been resting after preaching in Samaria when the Lord sent an angel
directing him to head toward Gaza. Following those instructions, the
evangelist met the eunuch as he traveled. Listening to the Spirit provides
direction in uncharted areas. Pizzuto (2013) noted that it is important
to seek God’s Spirit for guidance and direction, particularly in chaotic
times, as God determines what will stand, what will fade, and what will
emerge. Watson (2013) agreed that “the Holy Spirit will lead us down
paths everyday if we are willing, often ones we would not choose on our
own, providing the precise nutrition and exercise we need to grow and
be whole” (p. 13). Listening to the spirit brings joy, peace, contentment,
and confidence in dealing with life’s complexities.

The best way to hear from God is to ask God. Zechariah 4:6 encour-
ages followers of the faith to look to God for guidance and direction,
proclaiming “not by might, nor by power, but by my Spirit.” White
(2011) noted that people only pray about what concerns them. He said
“if you don’t give a hang about something, then you probably won’t pray
about it” (p. 12). The Holy Spirit, however, brings light to dark situa-
tions, exposing realities that move us to seek Him for answers. Sometimes,
feelings may be absent but God must be sought about the illuminated
reality. Personally, I have experienced God’s direction in critical times.
Once while preparing for a meeting, He instructed me to focus on issues
and avoid personal considerations. Because I followed his direction, I
experienced a successful outcome. God is concerned about humanity in
every area and wants to be sought so that He may provide direction for
His purposes.

The greatest obstacle to hearing from God is identifying what voice
we are actually hearing (Martin, 2021). Scripture tells us that humans are
subject to four voices: the voice of God (Deuteronomy 28:1), the voice of
the adversary (John 10:27), the voice of the flesh (Ephesians 2:2-3), and
the voice of the world (1 Corinthians 14:10). Martin (2021) advises that
paying attention to the feelings associated with the voice can help. We
can be assured that feelings of hope, charity, kindness, and compassion
are the companions of the Holy Spirit.

The voice of God will always align with His word. Contrarily, feel-
ings of hopelessness, fear, vengeance, and dominance emanate from an
evil source. The flesh will always tell us what is best for us and the
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world will summon our desires to align with popular thought. Chris-
tians, however, seek to bring hope and comfort to a hurting world,
and that requires commitment to prayer, seeking God’s will (Simone,
2018). Maxwell (2002) said “leaders must be empowered before they
can empower” (p. 1316). Listening to the Spirit of God provides leaders
the power and wisdom that is needed to create a viable workforce.

Principle Two: Spiritual leaders bring hope and comfort to others as they
seek to hear the voice of God.

BEING AVAILABLE

Philip’s commitment to ministry made him available to God first, and
then to the eunuch, which is visible in verses 26—-35. He does not balk at
the angel’s instruction to travel to Gaza on the other side of Jerusalem,
almost a three-day journey, but he undertakes the mission (Bible Charts,
2021). He then makes himself available to the eunuch, at the urging of
the Spirit, and does not hesitate to enter the latter’s chariot when invited.

Being available equates to giving others our time and ourselves (Gill,
2017). It is being present physically and psychologically, and it is critical
in letting people know that they are valuable and worthy (Gill; Goleman,
1998). Remembering names, details from past conversations, maintaining
eye contact, asking questions, and naturally, focusing on the person are
practices that show you are present and thereby, builds trust (Gill, 2017).

Gibb (1978) explained that building trust requires being personal,
which means being true to who you are without facades, understanding
that each person is unique. He said “I celebrate myself and each of us as
persons who form our own constellations of reality and being. Thus when
I relate to you, I come from my own private place and respect your private
place” (Gibbs, 1978, p. 34). The relationship is strengthened by integrity
and respect and making comparisons and classifications irrelevant (Gibb;
Gill, 2017).

The ability to create successtul relationships depends on social compe-
tencies—soft skills—such as understanding others, meeting their needs,
encouraging them, cultivating opportunities and being politically aware.
Such empathy requires self-awareness and will shape what Goleman
(1998) calls a “social radar” that will help to overcome relational issues
compassionately. Productivity increases when people feel embraced and
accepted because they want to contribute to the mission (Jones, 1993).



146 J. R. CAULTON

Leaders who are available to their followers communicate acceptance and
appreciation. Their presence expands their influence through connectivity
and authenticity. The result is increased trust and motivation (Gill, 2017;
Maxwell, 2002).

Principle Three: Spiritual leaders illicit follower trust and motivation by
maintaining authenticity and connectivity.

LISTENING TO PEOPLE

Upon receiving God’s direction to approach the eunuch’s chariot, Philip
followed through with his mission. His first encounter with the eunuch
in verse 30 was through listening. Listening, a high-order skill, is a key
factor in gaining information, evaluations, and responding, all of which
translates to interacting (Aggarwal et al., 2005; Helms & Haynes, 1992;
Itani & Inyang, 2015).

Itani and Inyang (2015) explained that listening “has been described as
being active, empathetic, interpersonal, verbal, and non-verbal” (p. 696).
It is required for goal attainment and mission accomplishment; it takes
up one-third of rank-and-file time and two-thirds of management time.
However, effective listening does not come naturally. Organizational
communications are weakened when managers withdraw because they are
afraid of the subject matter or direction of the conversation, disagree with
the speaker, or are busy formulating an answer to the query (Helms &
Haynes, 1992). They may also pretend to be listening, which may cause
them to miss important points or cues and may be detrimental to
production.

Those who listen must make an effort to hear, focus and be atten-
tive (Bentley, 1993). They must then make an effort to understand
what they are hearing. Individuals may employ different levels of
listening, depending on the situation that they encounter (Bentley, 1993).
These include non-listening (distracted), passive listening (hearing words
but not messages), judgmental listening (interpreting through preju-
dicial filters), attentive listening (focused), visual listening (perceptive),
active /creative listening (suggestive), directive listening (subtly changing
the topic), and reflective listening (confirming). Of the eight, attentive,
visual, and reflective are the most productive as they allow you to hear,
see, and confirm the messages received.
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Effective listeners are attentive, they maintain eye contact, nod, and
provide feedback (Helms & Haynes, 1992). Effective listeners are active
listeners who engage participation, trust, and understanding. They are
responsive—providing feedback, paraphrasing, and carefully probing.
These actions help the speaker to feel that they have been heard, which
increases their feeling of value and results in a higher level of orga-
nizational commitment and job performance. Furthermore, they may
also become more efficient and productive for the organization. Active
listening reduces uncertainty and facilitates trust and information sharing
(Aggarwal et al., 2005). Listening is more than hearing what is being said,
it is understanding what is being communicated. It requires extending
oneself beyond personal boundaries to assess individual and organiza-
tional needs. Leaders who are attentive are also more effective (Bentley,
1993; Goleman, 1998; Maxwell, 2002).

Principle Four: Effective spiritual leaders actively listen for understanding.

SHARING KNOWLEDGE

In verse 35, Philip takes the opportunity that listening has provided to
share his knowledge of the Scriptures (Acts 8:30-35). Listening to the
eunuch, Philip discerned the text that he was reading and asked him if he
understood the script. The eunuch asked Philip of whom the prophet was
speaking, inviting the evangelist to share his knowledge. In waiting to be
invited to share, Philip created an atmosphere of trust that allowed the
eunuch to receive the Gospel. This sharing of information transformed
the life of a man, who is credited with introducing Christianity to his
nation and a representative of those who are different (The Ethiopian
Church, 2020; St. Irenaeus of Lyons, second century; Wilson, 2014;
Yoon).

In business, it is important to create a trusting environment to facil-
itate knowledge sharing, a critical resource of organizational success as
it fuels innovation (Hui, 2019; Liu, 2009; Ouakouak & Ouedragogo,
2019). Liu (2009) opined that knowledge must “be expressed, described,
or represented in some physical way, as a signal, text, or communication.”
(p- 8). Knowledge sharing is the “process through which information,
opinions, ideas, theories and principles are exchanged or disseminated
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among people or groups in an organization” (Ouakouak and Ouedra-
gogo, 2019, p. 24). It is critical to a sustainable competitive advantage
and the organization’s ability to survive and prosper (Hui et al., 2019).

Leaders must, therefore, establish an environment where employees are
comfortable sharing and collecting knowledge in their organizations (Hui
et al., 2019). Such environments are built on trust—another important
factor in effective teams as members accomplish goals by relying on their
peers’ ability to uphold their responsibilities. Personal vulnerability, risks,
and uncertainty can all be overcome through building social relationships.

Facilitating intra-team learning is the best method of creating, sharing,
and utilizing knowledge to help organizations better innovate through
duplicating competencies across its markets. Liu (2009) found that five
dimensions support the process: employee motivation and commitment,
management attitude and facilitation, leadership support, as an efficient
mechanism for effective organizational intervention, and information
technology. Knowledge is intangible, conceptual, and subjective and must
be transmitted through standard communications tools, such as systems,
and written materials.

Social networks, however, are critical to knowledge sharing and repu-
tations are central to the activity (Ensign & Herbert, 2010; Liu, 2009).
People are most likely to make decisions about sharing knowledge based
on their past behavior, which builds or impairs trust. Knowledge sharing
is also influenced by the length and frequency of interaction, which
contribute to reciprocity and help to create predictability. The more favor-
able these situations, the more likely the possibility of sharing informa-
tion. When business processes, organizational workflow, and performance
instructions align with employee satisfaction, employees are more likely
to be comfortable with sharing what they know (Liu, 2009).

Just as knowledge sharing was important to the propagation of the
gospel (as exhibited in Acts 8:35-39), the sharing of information is critical
to the contemporary workplace. Knowledge sharing promotes trust, inno-
vation, and creativity (Hui, 2018). It is a primary factor in organizational
effectiveness.

Principle Five: Spiritual leaders illicit trust, innovation, and creativity
through effective communication.
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ASKING FOR HELP

Help is something that we all need, but oftentimes we are reticent about
asking for it. Acts 8:30 demonstrates that the evangelist created a space
in which the eunuch could comfortably ask for his assistance. He did not
assume that the man needed help, but asked him if he understood the
text. The eunuch responded, “How can I without some help” (Acts 8:31
MSG). Philip’s action of asking instead of assuming created a comfortable
environment by communicating respect, which encourages people to ask
for help, an essential skill in the workplace.

The ability to ask for help is a tool that helps one navigate life (Jack,
2020). Too often the idea of needing help is cast negatively as unprepared
or weak, when in actuality it is a show of strength. Needing help is not
a reason to be fearful (Stettner, 2008). People who ask for help receive a
better reception than those who try to bluff their way through a project
(Desk, 2015). Such tactics are a sign of arrogance and seldom produce
any good fruit.

People who ask for help find they save time and are more efficient and
everyone needs to pick someone else’s brain or borrow someone’s muscle
(Vista Consulting, 2020). Most people want to help and are generally
understanding and willing to provide the needed support (Baker, 2020).
Stettner (2008) advised that communication style can influence results.
The request should be intentional and, when possible, in-person, as such
requests are more effective than email or telephone and people are less
apt to refuse. Be friendly, make eye contact, and be direct to receive a
positive response.

Organizations who create a comfortable working environment facil-
itate communication among employees. When employees can freely
interact with each other, asking for help becomes natural. The workplace
benefits as asking for help results in shared information, which boosts
organizational effectiveness.

Principle Six: Effective spiritual leaders facilitate an atmosphere of interper-
sonal communication among followers.

BEING OPEN TO LEARNING

Once one requests help, the requestor must be open to learning. The
eunuch (verses 34-38) depicts an openness for learning by asking Philip
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about the text and accepting the Gospel, culminating in his baptism.
Kiewel (2020) noted that the biblical book of Proverbs advises paying
attention to learning, which is a lifelong discipline leading to personal
development and expanding one’s ability to handle emerging challenges,
to build abilities, to understand, to forecast, and to research (Kiewel,
2020; Senge et al., 1994). Second Corinthians 5:17, “old things are
passed away ... all things are become new,” an allusion to change, is an
accurate description of the world in which we live. Things are constantly
changing and the only way to keep up with the change, according to
Senge et al. (1994), is to “focus on embracing and expanding ... collec-
tive awareness and capabilities,” or in other words, to maintain a learning
attitude (p. 5).

Maurer and Weiss (2009) opined the ability to learn and develop
one’s skills is quickly becoming a core career competency. Success and
satisfaction are products of continuous learning and results in building
self-awareness, acquiring knowledge, and changing perspectives which in
the long term develops skills, changes behaviors, and increases produc-
tivity and goal achievement (Hennekram, 2015; Maurer & Weiss, 2009).
Such learning is described as the ability to take on new knowledge objec-
tively and readily and a tendency for personal mastery, the “discipline of
personal growth and learning” (Hennekram, 2015; Senge, 1998, p. 412).

Contemporary organizations have found that employee development
of personal mastery helps to expand capacity and technological devel-
opment. Employees engage because they increase their self-respect and
experience self-actualization. Senge et al. (1994) said “thousands of us
are evolving together into a worldwide community, with enormously
powerful potential” (p. 5). As the workplace becomes more global, it
requires more independent, responsible, and creative individuals who are
flexible, creative, and committed to serve the organization. These char-
acteristics are not produced through academic preparation but through
an aptitude for learning. Illeris (2003) describes learning as “a process
leading to permanent capacity change” in the associated area whether
physical or psychological. It requires social, cultural, and environmental
interaction as well as cognitive and emotional acquisition processes devel-
oped through natural growth, which lays the groundwork for increasing
employee responsibilities, thereby allowing managers to let go.

Being open to learning is a characteristic that has become a key factor
for upward mobility. Employees who demonstrate this competence will
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be sought after as they help organizations grow. In addition, they will
find themselves more satisfied as they are able to achieve personal goals.

Principle Seven: Effective spiritual leaders are characterized by personal
development including learning from the diverse experiences and back-
grounds of others.

LerTING GO

Once the eunuch was baptized (verse 39), the Holy Spirit whisked Philip
away, marking the completion of the assignment. The text says that Philip
never saw the eunuch again. Philip let go! The job was done and he
moved on, as directed by the Spirit, to his new assignment. Henry (1835)
noted that the evangelist continued ministering throughout Israel, finally
settling in Caesarea. Though history records that the eunuch returned to
his homeland and spread the gospel, there is no record that Philip ever
connected with him again (The Ethiopian Church, 2020; St. Irenaeus,
2nd Century). Philip did not track his convert down to see if he prospered
in his new faith, but continued in his vocation.

The most effective managers are those who recognize the importance
of letting go of a project or assignment and allowing the team to handle
the responsibility (Casey, 2004 ). Being a strong leader means being avail-
able to provide guidance and support, not hoarding power and giving
directions. Leaders must be willing to allow their teams to own the job if
they want them to take responsibility. Employees respond to leader cues
(Weil, 2007). Most staff will not take what is not given to them. Leaders
who permit their staft to own the mission will have more time to lead.
Schaefer (2021) advised that letting go means getting more as holding
onto things too long can get in the way of progress.

More leaders and managers should be considering their current role
and whether it is time to release some responsibility through delegation.
Schaefer said “Delegation is vital to free up your time. [It] is the act of
letting go and it isn’t easy” (p. 1). Delegation not only allows leaders
to free up time, but it also permits followers to grow in their knowl-
edge, skills, and responsibilities. Casey (2004 ) opined “what keeps people
performing at their best is the confidence that the boss will recognize
their good work. When bosses feed the ‘fulfillment bug’ of their staff,
they will see redoubled effort and long-term commitment to the organi-
zation’s success.” Leaders fuel this effort by such incentives as recognition
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for successful efforts coupled with private guidance in challenging times.
The result is an empowered team, willing to carry the banner for the
leader and the organization.

Delegating also facilitates planning as it opens more time for
conducting environmental scans to formulate strategy for the next level
of performance (Wheelen & Hunger, 2008). Environmental scanning
is the practice of assessing internal and external threats through moni-
toring and evaluating information and ensuring that key organizational
personnel have what they need to accomplish the task. Wheelen &
Hunger explained that environmental scanning helps organizations to
position themselves ahead of the direction of the trends. Delegating helps
to accomplish the task as information is transferred to those supporting
and enforcing the mission.

Johnson (2012) opined that the less leaders do, the more they
accomplish. Leaders fuel their teams’ intellectual acuity, enthusiasm, and
creativity when they harness their autocracy (Stewart et al., 1999). Letting
go through delegating and allowing teams to own the task empowers the
organization and fosters success.

Principle Eight: Effective spiritual leaders leverage the diversity of their
teams through delegation and empowerment.

SuMMARY

Throughout the Holy Bible, the Lord God demonstrated His will for all
people to be included in living His command to love neighbors (Evans,
2016). In the Old Testament, He told Israel to be good to foreigners
(Numbers 15:15-16:26; Deuteronomy 10:17-11:26) and in the New
Testament, he emphasized that all are the same under the rule of Christ
(1 Corinthians 12:12-30; Colossians 3:11).

More than the three other Gospels, Luke emphasized this concern for
Gentiles, as well as God’s covenant people (Stringfellow, 1978). Jesus
welcomed outside of His culture, women, and people with disabilities
(10:30-37; 8:1-3; &14:13). In Acts 8:26—40, Philip’s meeting with
the eunuch reiterated this inclusiveness, which is the end goal of the
workplace focus on diversity, highlighting behaviors that will promote
inclusion by building strong, productive relationships.

Behavior modification is a necessary consideration of the contempo-
rary workplace, which is in a constant state of change as new populations
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enter the workforce (Akron et al., 2016; Daan et al., 2004; Hewitt, 2008;
Hunt et al., 2015; Nancarrow, 2002, Pelled et al., 1999). Women and
minorities have been making headways for decades, but the workforce
average age has increased as has the educational level and the number
of people identifying as other than heterosexual. These distinctions have
caused workplace unfriendliness, discomfort, and communication hurdles,
in spite of the various levels of skills these populations have.

Diversity improves organizational performance and “tangible and
intangible value, even if it requires working through the issues and costs
that sometimes accompany it” (Nair & Vohra, 2015, p. 4) Inclusion is
the practice of mitigating these differences by ensuring that all work-
force members are involved in organizational practices and policies so that
the need to consider differences—or individuals are no longer treated as
outsiders but as part of the team.

Table 8.1 outlines the themes found in Acts 8:26—40, which are appli-
cable to creating a safe, comfortable environment for all in the workplace.
The key element in practicing inclusion is first receiving direction from
the Holy Spirit, as Philip did. Being able to hear and follow the Lord
helps to overcome biases and employ behaviors that draw people rather
than push them away. Philip shows us the importance of listening to
our neighbors as well as listening to God. Listening is a sure method
of being available to others and a sign of being present. Philip’s presence
makes him approachable and gives the eunuch comfort in asking for help,
which then opens the door for the evangelist to share the Gospel. Knowl-
edge is capital in the workplace and our environment, so being open to
learning—as the eunuch was—enriches life. Finally, when the information

Table 8.1 Multicultural encounter demonstrating diversity in Acts 8:26-40

Behavior Verse Response

Listening to the spirit 26-29 Philip obeys

Being available 26-35 Philip approaches eunuch

Listening to others 28-27 Philip listens to eunuch

Asking for help 31 Eunuch asks for help

Sharing knowledge 35 Philip shares the Gospel

Being open to learning 34-38 Eunuch is baptized

Letting go 39 Holy Spirit whisks Philip to a new assignment

Source Jane Caulton
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has been transmitted and the assignment has been completed, it is a great
opportunity to let go and allow others to complete the tasks. Delegating
builds confidence and helps others to know that you trust and believe in
them.
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CHAPTER 9

An Organizational Leadership Response
for Women in Leadership: An Analysis
of Romans 16:1-16

Ca-Asin A. Lane

The idea of female or woman in leadership is intellectually intriguing
and an evolving concept in modern leadership discipline and academic
culture. Research in various disciplines scratches the surface of women
and leadership by identifying questions and themes for future inquiry
(Kappeler et al., 2019). Women in leadership defined as a standalone
lacks a quantifiable and qualitative theoretical framework. Yet women
and leadership continue to be influenced in modern research, reflected
in academic literature and novice representations that give thought
and persuasion to descriptions and titling such as women in leader-
ship, women and leadership, women doing leadership, female leadership
style, and woman for leadership. Women in leadership researched within
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theological methodology is a developing approach that is inclusive to
theologies, social justice, and feminist thought, yet exclusive to the totality
of women in leadership in context, definition, and theory. This chapter
seeks to assess an organizational leadership response that contributes to
women serving in leadership roles. This includes cultural perspective and
societal implications favorable toward women in leadership as a frame-
work that is influential and conceptual. The chapter looks at five main
principled areas that can shape a framework supportive of women in
leadership through the lens of Romans 16:1-16. The five main prin-
cipled areas include authenticity, emergent, culture, gender trends, and
communication competencies.

WOMEN IN LEADERSHIP UNDEFINED

An organization’s professional development and path for women in lead-
ership can be called into question (Ely & Rhode, 2010, p. 379). This
leads to an understanding that there is no set definition of women in
leadership as it relates to theory. One aspect of understanding women in
leadership is to first have a sense of clarity and understanding of women in
leadership. Over the past few years, women have made considerable lead-
ership advances in executive and management positions within corporate,
government, and technology industries both in the United States and
globally (Schock et al., 2019). A great representation to this phenomenon
is the 116th freshman elect of the United States Congress. According
to the 2018 Rutgers Eagleton Institute of Politics report, the 116th
Congress had the most diverse election of women in political history.
Although leadership literature has begun to include studies on women
and leadership, the preponderance of leadership theory is articulated by
men based on male-dominant experiences (Fine, 2009, p. 181). The
power of perception and framing messages about social issues centered
around women illustrate how well they are reflected in contemporary
leadership. One metaphor used that best describes women’s quest for
leadership is the labyrinth which suggests that the path of advancement,
although challenging, is not impossible for women to master (Carli &
Eagly, 2015, p. 525). Historically, researchers have focused on describing
women in leadership with an essentialist point of view in which gender
differences are ascribed to unchanging qualities of men and women
(Eckert & McConnell-Ginet, 2003). Defining woman leadership should
also include reviewing attributes and characteristics in which women as
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leaders engage and exercise influence within groups is key in illustrating
the leadership opportunity unique for and to women. A great example is a
holistic approach toward women in leadership, developed within an orga-
nization that has a greater impact and influence on bottom-up services to
the organization at large (Hassan & Silong, 2008, p. 369).

LEaADING WOMEN UNDER PAULINE LEADERSHIP

Throughout the New Testament, the woman’s narrative has a special
appeal that speaks to diversity in resources, work, leadership, and func-
tioning with authority (Lane, 2021, p. 40; Muir, 2019, p. 8). Leading
women such as Anna, the prophetess (Luke 2:36-38); Mary Magda-
lene, the leader of the women who followed Christ (Ricci, 1994); the
four daughters of Phillip who prophesied (Acts 21:8-9); and Lydia, the
founding member of the church in Philippi (Green, 2010, p. 755) all had
exceptional evangelization roles. Deeper examination of the biblical text
bears evidence of the roles of women in the early church, images of their
emergence in worship, radical discipleship, and matters of influence within
household culture (Guy, 2004, pp. 170-175). Even more, participation
during the first-century church estimated approximately one-fourth of
the co-workers mentioned in the Pauline epistles are women (Gehring,
2004, p. 211). Yet, despite women’s involvement, a growing scholarly
consensus recognized Apostle Paul, the leader of the first-century church,
as patriarchal, yet inclusive, androcentric, yet supportive of women’s lead-
ership, and a proponent of egalitarianism over preferential treatment of
greater honor toward others (Clarke, 2008; Elliott, 2003; Levine, 2004).
Shaped by a spiritual formation of grace, Paul reconciled his own reality
and spiritual formation of what he had been taught about women (Lane,
2021, p. 141). He regarded women as effective disciple makers within
community and within house church roles. Some of the Pauline epis-
tles similar to what is found in Romans suggest validity of Paul’s regard
for spiritual value and impact of women to connect with unbelievers
(Gench, 2015). This would contradict the imposed injunctions on women
leaders as a means of minimization of effective discipling at a crossroad of
organizational development (Lane, 2021, p. 130).

Romans 16:1-16 draws a striking semblance of leading women under
Pauline leadership. The women addressed in Romans 16:1-16 were
assumed to be mentored by Paul, in the same spiritual formation as the
men who followed and walked with him. An examination of leadership
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roles of the early church contends a plural pattern of qualifications and
responsibilities that were not always clear and not all were gender specific
(Guy, 2004). This chapter takes a thorough analysis of Romans 16:1-16
with specific attention drawn to five principled areas that shape a frame-
work supportive of a contemporary way of seeing and viewing women
in organizational leading roles. The areas identified include authenticity,
emergent, culture, gender trends, and communication competencies
toward women as leaders represented within the analysis of Romans
16:1-16.

WOMEN IN LEADING ROLES IN ROMANS 16:1-16

Scholars reference Romans 16 as, “a roster of potential campaign support-
ers” to pave the way for Paul to Rome (Jewett, 1988, p. 153). Of the
twenty-nine people that Paul mentions in Romans 16, ten are women—
Phoebe, Prisca, Mary, Junia, Tryphaena, Tryphosa, Persis, Rufus’ mother,
Julia, and Nereus’ sister. This represents thirty-four percent of leading
Christians addressed in Romans 16. Each of the women and their respec-
tive characteristics as an organizational response for women in leadership
is identified below. Each briefly gives pause to the reality that women
were principled leaders per principled roles identified by Paul in Ephesians
4:11-12.

Phoebe, A Deacon

Phoebe is the first woman mentioned in Romans and the only named
deacon in the first-century church with an official community role and
“a praiseworthy exemplar of a woman minister” (Clark, 2019, p. 5).
Paul exhorted her as sister, deacon, servant, and a benefactor to him
and to others in the faith (16:1-2). This acknowledgment of Phoebe
affirmed commitment to his identification of her role in the Christian
faith to the community of Rome. Phoebe and Paul possibly met in
Cenchreae during Paul’s time spent in this small city outside of Corinth
(Acts 18:18). Theodoret of Cyrus affirmed that although Cenchreae was
a small city, the community was so large as to need a woman deacon
(Marucci, 2016). Phoebe is referenced as deliverer of the epistle and a
carrier of God’s message from Corinth to Rome (Newsom et al., 2012).
It is notably striking that Paul mentions Phoebe’s willingness to travel
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to a group of Christians that she did not know and sending her deliv-
ered conveyed a message that “a person should not be shown favoritism
for being a man or a woman” (Abelard, 1969, p. 179). Deacon has
biblical qualifications for a spiritual office conveyed in Timothy 3:8-13 as
being serious, not double tongued; not indulgent in wine; not monetarily
greedy; marry once; and management of one’s household affairs. Histor-
ically, evidence supported through epigraphs, letters, and chronicles in
Western and Eastern churches suggests that women served in deacon roles
during the early church (Karras, 2004; Macy, 2016). Ignatius referred to
deacons as servants of the “mystery of Jesus” (Trallians 2:3 referenced
in Shaw, 2013, p. 136). Yet, some scholarly works would seem to rele-
gate Phoebe’s role as financial supporter and carrier; however, her setting
creates significant interest in how women contributed to the creativity of
leadership during the early church (Clark, 2019, p. 20). The opening with
Phoebe as the woman-lead is crucial because it establishes that women
were serving as spiritual leaders in the early church and that Paul not only
approved but was a part of their spiritual formation support in leading
roles.

Prisca, The Disciple-Teacher

Paul mentioned Prisca first in Romans 16:3 as an influencer and encour-
agement to the other women who were being recognized in the preceding
greetings (Lane, 2021). She was a leader in her house church in Rome
(16:4) and undoubtedly an example for other women believers at the
church in Rome. Cross-gender partnership is reflected in the husband-
and-wife relationship of Prisca and Aquila (Sharma, 2020). Attributes of
unity and sameness, humility toward others, use of relational gifts, and
skills in profession and doctrinal understanding are ascribed to the couple
in their introduction in Acts 18:2-3. Prisca—reflected as her formal name
used in Pauline epistles—served alongside her husband yet was significant
in her own right of the Christian faith. She was found active in demon-
strating discipleship and accurate teachings of the way of God to Paul
(Acts 18:26-28). Credited as literate and from a noble family, Paul may
have presented Prisca first—four of six times before her husband (Acts
18:18, 26; Rom. 16:3; 2 Tim. 4:19)—due to her community status and
leadership activity (Lane, 2021). She risked her tentmaking profession as
her missionary partnership extended beyond the house church in Corinth
(Acts 19, 1 Cor. 16:19), to Ephesus and Rome (Lane, 2021). Prisca’s
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contributions as disciple maker and legacy as teacher are so important
to the first-century church that Paul references her in the final greetings
at the end of 2 Tim. 4:19. Lastly, consideration of Prisca’s life provides
insight into the culture of gendered division of space within the house-
hold and thereby a women’s leadership performed in hospitality and
missionary responsibility to lead and arrange the house church for worship
(Osiek & McDonald, 2006, p. 33).

Mary, The Laborer

It is recognized throughout scriptures that Mary was a common Jewish
name. Five other Mary(s) are mentioned throughout the New Testa-
ment all of whom labored much.! However, Mary in Romans 16:6 is
the only Mary Paul ever mentioned. What is significant and notable as
a takeaway about this Mary is that Paul referenced her labor not in vain
and worthy to mention. The same Pauline reference, “who worked very
hard among you,” was often used in recognition of commitment and
efforts of other first-century leaders (1 Thess. 5:12-13; Col. 4:13; 1
Tim. 5:17). Particularly within Romans 16, Paul’s frequent emphasis on
greeting women who “work[ed] with me” (16:3) and “worked very hard
among you” (16:6) is recognized as an honorable description of worth
and value toward their faithful work in the Roman community, Mary
included. Lastly, this Mary verbally identified by Paul serves as evidence
that women during the first-century church without marital designation
conducted authentic work for the sake of the Gospel, independent of male
counterparts.

Junia, The Apostle

Likened to Prisca and Aquila, Andronicus and Junia were partners in
the ministry of Christian faith. Scholars have suggested they were of the
earlier Christian believers before Paul’s conversion and possibly present
during the resurrection of Christ (Pederson, 2006, p. 82). Paul may have
encountered the couple during missionary trips or shared imprisonment
time (Mounce, 1995, p. 276; Pederson, 2006, p. 33). Romans 16:7

I Mary the mother of Jesus (Matt. 2:11, 13:55); Mary Magdalene (16:9); Mary of
Bethany—sister of Martha (John 11); Mary, the wife of Clopas (John 19:25); and Mary,
the mother of John Mark (Acts 12:12).
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is identified as the chief scripture of pivotal importance in determining
women in leadership roles in the early Christian church (Epp, 2005).
Junia is one of the most historically controversial women within the book
of Romans because of her mentioned role as an apostle. Her name has
been the source of discussion in determining the gender of Junia[s]. Her
gender leads to the source of the Apostolic title that is given to her and
its connection and issue of contemporary women and church leadership.
Consensus among early Christian forefather theologians such as Origen,
Chrysostom, and Abelard placed Junia as a female apostle (Epp, 2005,
p. 21). However, during the thirteenth century, a commonly repeated
intellectual architecture was initiated by Giles of Rome who developed
the biblical context interpretation that identified Junia as Juniam or Juilam
and eliminated Junia as female apostle altogether. However, the exegetical
deep resecarch analysis conducted by Epp (2005) tracked the evolution
of change in biblical translation from male to female with no noted
explanation. Albeit biblical history would reverse and return Junia in the
King James Version. Hence, Epp’s work concluded Junia was an apostle
(p- 77). Paul’s greeting puts it on record that he is calling them both
apostles. He was very familiar with the functioning and weighted respon-
sibility of the office. He attached himself to the designation, defending his
own apostleship (Galatians 1:1; 1 Corinthians 1:13, 1 Corinthians 15:9).
His message was more than likely clear as well as received within the
congregation at Rome that Junia was an apostle.

Tryphaena, Tryphosa, and Persis, Workers in the Lovd

The sisters, Tryphaena and Tryphosa, along with Persis are mentioned
together possibly because of their proximity to each other in relation-
ship. Scripture describes them as hard workers in the Lord (Rom.16:12).
The language is not consistent with household traditional women roles
such as cooking, cleaning, and caring for children, but instead communi-
cates inclusion of Paul’s companions within his core ministry (Lee, 2021,
p. 105) whom he often esteemed “very highly in love because of their
work” (1 Thess. 5:12-13). The three Gentile Christian women believ-
ers’ names are culturally identified as feminine slave origin, yet they are
charted as faithful women workers in the Pauline corpus associated with
charismatic teaching and nurturing of other believers in the first-century
church and under his leadership (Kruse, 2012). The authentic charac-
teristic of each name identifiable by origin of slavery points to each of
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women’s resilience and tenacity to hold firm to Paul’s conviction that
there is neither Jew nor Greek, slave nor free, male nor female, for you
are all one in Christ Jesus (Gal. 3:28).

The Mother of Rufus, Wisdom, and Continuity of the Faith

Pauline scholars contend that the identity of Rufus in Romans 16 is the
son of Simon the Jewish Cyrenaic from the north coast of Africa who
helped Jesus carry the cross to Golgotha (Mark 15:21-22; Mathew, 2013;
Schreiner, 2016). “Chosen in the Lord” associated Rufus with “a class of
believers who had a direct link with the historical Jesus” (Jewett, 2007,
p. 969). In what way Rufus’ mother acted as a support to Paul for him
to call her “his mother and mine” is unknown. It could be inferred as a
form of endearment characteristic of role ethics common within Pauline
Christian groups and/or hospitality patronage extended to Paul from
“mother” at some point in his ministry (Jewett, 2007; Kruse, 2012,
Mathew, 2013).

Julia and Neveus’ Sister

Barentsen (2011) recognized that the names in Romans 16:1-16 suggest
at least five to seven house churches functioning throughout Rome
(p- 182). One additional such house church husband-and-wife partner-
ship is that of “Philologus, Julia... and all the saints who are with them”
(16:15). Lampe (1991) conducted a thorough study of Romans 16:1-16
that revealed the building of religious community reflected in tenement
churches of Arstobulus and Narcissus. Paul’s reference to “the family of
Aristobulus” and “the family of Narcissus” (16:10-11) is a testament
to the gospel reaching household members—slave and free. Although
the named patriarchs may not have been Christian believers themselves,
research suggests that Arstobulus and Narcissus’ households consisted of a
community of slaves who were Christian believers (Jewett, 2007). Lampe
further evaluated the formulation of household tenement congregations
including a group that were slaves and freed(wo)man, strongly Roman in
outlook, yet among the Gentile Christian majority (pp. 967-968).
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PrincIiPAL FOUNDATIONS OF WOMEN IN LEADERSHIP

There are five principled foundations gleaned from Romans 16:1-16 that
shape a framework supportive of women in leadership as a contemporary
way of seeing and viewing women in organizational leading roles. The
areas identified include authenticity, emergent, culture, gender trends,
and communication that are favorable and lend toward women as leaders
represented within the analysis of Romans 16:1-16.

Authenticity

“To thine own self be true” is the Greek philosophical origin of authen-
ticity. It is the psychological art of “owning one’s personal experiences
and expressing self in ways that are consistent with inner thoughts and
feelings” (Harter, 2002, p. 382). The art of authenticity is prevalent
within womanist theologies and womanist leadership, which is textual-
ized through lived experiences and relationship with God (Lane, 2021).
Authenticity is also recognizing and not abandoning female characteristics
and strengths in the process of adapting to a dominant behavior within an
organizational structure. Instead, authenticity involves entrusting women
to keep within the confines of their true authentic self, regardless of the
leadership position. Authenticity also refers to leaders who are in tune
with their basic nature of selves and can accurately see themselves through
their lives and lived experiences (Avolio & Gardner, 2005, p. 319). Itisa
continual process of being oneself even when dealing with others and
in accordance with changing contexts (Goffee & Jones, 2005). Being
authentic as a leader also means being comfortable with decisions being
guided by an internal moral compass that reflects an ethical standard
(Walumbwa et al., 2008).

Principle One: An organizational leadership response for women in leader-
ship considers the value of authenticity as a dominant characteristic intuitive
to women kept within the confines of their true self, regardless of the
leadership position.

Emergent

Leadership emergence refers to an identity associated with someone or
a group perceived or viewed as a leader (Hogan et al., 1994, p. 10).
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Although studies reflect that women score higher on scales that test lead-
ership characteristics and circumstances compared to men, differences in
leadership emergence are induced by gender roles (Eagly et al., 2003,
p. 578). The church at Rome was spiritually strategic for Apostle Paul
because it represented an emerging concern of Christian doctrine. Due
to its governance authority, Roman society in the first century devel-
oped a pattern of social hierarchy where high status was recognized and
publicly honored and elements of such flourished within the congrega-
tion of the early church (Clarke, 2008, p. 249). Emerging women in
Rome helps to explain the variables of social status, influence, and hier-
archical prosperity among the women (Barentsen, 2011, p. 30). Paul’s
insight of emerging women within the church in Rome placed the tradi-
tional leadership model of power at a crossroads, no longer just emanating
from the top, but having a juxtaposed women grassroots phenomenon.
Organizations suggest considerable leadership advances in executive and
management positions within corporate, government, and technology
industries (Schock et al., 2019). This is visible within political structures,
demonstrated within higher enrollment in educational opportunities for
women and invested more in career preparation (Schock et al., 2019,
p. 189).

Principle Two: An organizational leadership response for women in lead-
ership considers the reality and insight of emerging women as valuable
leaders within an organizational structure.

Culture

Culture is a very peculiar topic of influence in society and organizations.
Schein (2010) defines culture as a pattern of shared assumptions learned
by a group through adaptation and integration (p. 18). Within organiza-
tional structures, workspace settings contribute to construction of culture
(Walker & Aritz, 2015, p. 456). Traditionally, women culturally navi-
gated social and organizational terrain differently from male counterparts
in leadership (Ely & Rhode, 2010). An example is the historical, yet not
often discussed in academic study, tribal roles of the American female
Indian who were greatly responsible for war strategies and determining
fate of captives, and did not relate leadership to governance (Fox et al.,
2015, p. 85). The dynamics for women leaders to influence followers vary
from culture to culture. This is due to varying stereotypes fostered against
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females as leaders within cultures that still commit to a stereotypical
mindset based on gender roles (Samo et al., 2019, p. 397). Cultural enti-
tlement that condones masculinity over leadership intelligence contributes
to the broader obstacles of women in leadership (Gouws, 2008, p. 24).
Walker and Aritz (2015) indicated that male-dominant organizations may
likely not recognize women as leaders regardless of ability (p. 474).
However, additional studies predict the end to masculine leadership style
and a more woman leader communication archetype preferred for the
new global workplace culture (Cartwright, 2014 ). This predicted shift is
in part relative to the favor of communicating transparency, collaboration,
genuine dialogue, clear values, and the alignment of words and deeds—all
of which woman leaders are traditionally characteristic in culture and style.
Lastly, a change in organizational culture is the key to increase women
leaders and the recognition of women in leadership (Carli & Eagly, 2015,
p- 521). It represents an understanding of the cultural environment and
figuring out how to navigate it without compromising integrity, morals,
and leadership authenticity. This also includes building a culture that is
conductive of mentoring and coaching women leaders (Meister et al.,
2017, p. 682).

Principle Three: An organizational leadership response for women in
leadership considers an organizational culture in favor of transparency,
collaboration, genuine dialogue, clear values, and the alignment of words
and deeds.

Gendeved Trends

The women discussed in Romans 16:1-16 had various roles in the devel-
opment and shaping of the first-century church and were forerunners for
women within the Roman Christian community to model. It would be
appropriate to acknowledge that gender differences existed during the
first-century church. A fundamental challenge to women in leadership is
the barriers in traditional gender expectations, roles, and practices that
are a part of some organizational structures that can potentially lead to
additional challenges for female leaders (Ely & Rhode, 2010, p. 378). For
example, a female leadership competency framework from the perspective
of male leaders does not fairly assess or include a full woman model (Esser
et al.,, 2018, p. 141). Researched evidence differentiating in gender-
related leadership is mixed in exploring and findings of differences in
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organizational settings (Kaiser & Wallace, 2016). Some research builds on
gender role differences as the main reason for differences in gender lead-
ership behavior. Applying a gender-neutral aspect to woman leadership,
however, may collide with the authenticity of being woman (Hopkins &
O’Neil, 2015, p. 3). This is referred to as role congruity, an inconsis-
tency of authentic and true self and what Kernis (2003) proposes as a
lack of true self-development through social norms within the organi-
zation. Gender and perceived leader characteristics affect perceptions of
leadership potential and that oftentimes women are expected to enhance
their self-awareness in or to adopt communal behavior to be used strate-
gically within the organization (Schock et al., 2019, p. 190, 196). Lastly,
lack of access to people, places, and things can be a barrier that precludes
women from advancement within traditional male-dominant roles within
an organization. Access increases the ability to influence others within
organizational spaces. However, as a work around it may be encour-
aged that leaders within such structures encourage women to heighten
workforce participation and support language from within that brings
awareness and reinforcement of women as partners in the organization.

Principle Four: An organizational leadership response for women in lead-
ership considers gendered trends that explore and encourage changes in
leadership and support language from within that brings awareness and
reinforcement of women as partners in the organization.

Communication

The inclusion of women in the sacred text establishes their role as major
participants in the building of the future church which required an
amount of communication and formation. A positive element of gender
trends in favor of women leaders is communication. Christian leading
women in Rome at one point and time spent communicative time with
Paul as their leader that indicated he trusted them, and he had confidence
in their abilities in building community. Studies suggest the importance
for women to maintain natural feminine authenticity and remain true to
feminine qualities which are strengths and a key advantage to communi-
cating with others (Esser et al., 2018, p. 152). This is displayed in Prisca’s
warm greetings back to the women in Corinth communicated by Paul in 1
Cor. 16:19. This suggests a direct communication of influence that moti-
vated and encouraged the women in Corinth. Sensitivity to nonverbal
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communication and the natural understanding of feelings is somewhat of
an ethnic language for women (Hochschild, 2019, p. 108).

Contemporaries suggest that women master the combination of appro-
priateness with authenticity that communicates a hard truth (Sandberg,
2013, pp. 138-141). In order to get around gender-related challenges, it
is recommended that organizations devote more resources and proactively
develop a culture that is supportive and collaborative in communica-
tions in order to create an environment where gender trending biases
are reduced (Walker & Aritz, 2015, p. 474).

Principle Five: An organizational leadership response for women in lead-
ership considers communicative resources and a culture that supports
collaborative communication that will create an environment where gender
trending biases are reduced.

SuMMARY

Leadership involves a process of social observations that can emerge
from individual prototypes and contextual elements that in the case of
organizational leadership can shape context toward women in leadership
(Lord et al., 2001, p. 129). When women are not involved in lead-
ership roles, the loss to societal advancement extends far beyond the
lack of role models for both women and men (Longman & Anderson,
2016, p. 26). In review of Romans 16:1-16, five principled founda-
tions emerge in support of a framework toward women in leadership as a
contemporary way of seeing and viewing women in organizational leading
roles. Table 9.1 summarizes the principles identified within this chapter
that culminates in an organizational leadership response for women in
leadership.

As public and private workspace expands, synthesized and concise
research in the field of woman leadership will require further qualitative
and quantitative studies in order to further the discussion of women as
leaders at all levels and within all industries. Novice literature that speaks
to areas of women’s development is great, but deeper research and anal-
ysis will be best served to assess how women lead and the development
of women leadership as theory.
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Table 9.1 Integrative principles for an organizational leadership response for
women in leadership

Integrative principle  Theme An organizational leadership vesponse for
women in leadership considers

One Authenticity The value of authenticity as a dominant
characteristic intuitive to women kept within
the confines of their true self, regardless the
leadership position

Two Emergent The reality and insight of emerging women
as valuable leaders within an organizational
structure

Three Culture An organizational culture in favor of

transparency, collaboration, general dialogue,
clear values, and the alignment of words
and deeds

Four Gender trends Gendered trends that explore and encourage
changes in leadership and support language
from within that brings awareness and
reinforcement of women as partners in the
organization

Five Communication ~ Communicative resources and a culture that
supports collaborative communication in
order to create an environment where
gender trending biases are reduced
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CHAPTER 10

A Tale of Two Worlds: An Analysis of 1

Corinthians 2

Benjamin Crisp

The Apostle Paul’s first biblical letter to Corinth is a gift for contempo-
rary leaders. The nuanced historical, geographical, theological, political,
and sociological landscape mirrors the plurality and diversity present in the
Western world and presents guidance for those who will take heed (This-
elton, 2000). Captivated by a ministerial charge from the resurrected,
glorified Jesus (Acts 9:15-16), Paul embarked on his second missionary
journey traveling around the Mediterranean to metropolitan areas such
as Troas, Philippi, Thessalonica, Berea, Athens, Corinth, and Ephesus
(Acts 15:36-18:22). Driven by the mandate of Jesus and the Holy Spirit’s
guidance (Acts 16:6-10), Paul faithfully proclaimed the gospel of Jesus
with a strategic approach, ministering in growing metropolitan regions
so diverse populations, in conjunction with tourists and merchants, could

B. Crisp (X)
Oklahoma City, OK, USA
e-mail: berisp@reflection.church

© The Author(s), under exclusive license to Springer Nature 177
Switzerland AG 2022

J. D. Henson (ed.), Biblical Organizational Spirituality,

Christian Faith Perspectives in Leadership and Business,
https://doi.org,/10.1007 /978-3-031-04006-1_10


http://crossmark.crossref.org/dialog/?doi=10.1007/978-3-031-04006-1_10&domain=pdf
mailto:bcrisp@reflection.church
https://doi.org/10.1007/978-3-031-04006-1_10

178  B. CRISP

hear the gospel. This approach enabled the message to be carried around
the known world.

Paul was a religious scholar, accomplished writer, tentmaker, itinerant
preacher, missionary, mentor, and apostolic leader (Acts 18:3; Phil 3:4—
6). He was instrumental in transforming the religious landscape of the
first-century world and has much to offer us in the twenty-first century.
Before a thorough exegetical analysis of 1 Corinthians 2, it is essential to
explore the city of Corinth, the church of Corinth, and the circumstance
of Corinth.

Tae Crty oF CORINTH

Corinth’s geographical, political, and sociological norms are inextri-
cably connected to Paul’s message to the Corinthian church. Before its
Roman control, Corinth was a thriving Greek city eclipsing the influ-
ence and prominence of Athens (Blomberg, 1994). Rome strategically
attacked Corinth in 146 BC as they ascended to geopolitical dominance
(Blomberg, 1994). By 44 BC, Julius Caesar determined its value and
rebuilt Corinth, with its population quickly rising to nearly 80,000 people
(Blomberg, 1994).

By Paul’s time, Corinth was an epicenter of commerce, athletic compe-
tition, and religious exploration (Pathrapankal, 2006). Its “strategic posi-
tion” on the Isthmus created somewhat of a land bridge and simplified
exchange between Asia and Europe (Thiselton, 2000, p. 1). Sailors could
drag their boats across the Isthmus, measuring four-and-one-half miles
and narrower in various places (Verbrugge, 2008), rather than sailing “a
considerable extra distance around the dangerous coastline of southern
Greece” (Blomberg, 1994, p. 18). Corinth became unrivaled in its abun-
dance of goods and manufacturing, being featured throughout Roman
cities for its “pottery, lamps, roof tiles, and sculpture[s]” (Johnson, 2004,
pp- 15-16).

Corinth’s ascent in wealth among its neighboring Greco-Roman cities
not only derived from manufacturing and trade but its recreational oppor-
tunities. Take, for example, the Isthmian games, only second in prestige
to the Olympian games (Blomberg, 1994). Travelers came on a “bien-
nial basis” to enjoy the festivities of the Isthmian games (Pathrapankal,
2006, p. 69). Additionally, Corinth provided a theater-style venue seating
18,000 people, with an additional concert area holding 3000 people for
various forms of entertainment (Blomberg, 1994).
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Various sociological and political factors contributed to Corinth’s
cosmopolitan, multi-ethnic demography. The edict of Claudius, promul-
gating the expulsion of Jews from Rome because of their connection to
Jesus, increased Jewish Corinthian inhabitants (Thiselton, 2000). Part-
nered with the increasing Jewish population, numerous Greco-Romans
found Corinth a desirable home due to its economic success, athletic
competitions, religious plurality, and connectedness to Rome. As a Roman
city and colony, Corinthian citizens had the right to vote and establish
“clected city officials annually” (Johnson, 2004, p. 15). Furthermore,
Corinthian citizens could own property and initiate adjudication for
wrongdoing (Johnson, 2004). Corinth’s ethnic plurality led to religious
plurality where Corinthians could worship gods within the vast Greek
mythological ether in numerous temples (Pathrapankal, 2006). Johnson
(2004 ) describes the plethora of Greek gods at length:

Archeological and literary evidence shows that Corinth had temples or
sanctuaries devoted to the gods Aphrodite (two varieties), Isis and Serapis,
Artemis, Dionysus, Poseidon, Apollo, Helius, Pelagrina, Necessity, Fates,
Demeter, Maid, Zeus, Asklepius, Hermes, Athena, and Hera Bunaea.

(p- 17)

Additionally, Roman Corinth demonstrated its fidelity to the Roman
imperial cult by expanding emperor worship while relocated Jews, and
the established Jewish community, continued their allegiance to Judaism
and Jesus, respectively (Pathrapankal, 2006). Religious plurality defined
Corinth.

THE CHURCH OF CORINTH

Corinth’s cosmopolitan diversity and opulence may have appealed to
the pagan world, but for those with a Judeo-Christian worldview,
the city was “marked by the worship of idols, sexual immorality, and
greed” (Ciampa & Rosner, 2010, p. 3). For the most part, Corinth’s
opulence was not experienced by the majority of Corinthian Christians.
They found themselves in the lower socioeconomic societal echelon
(Verbrugge, 2008). Corinthian Christians were not, however, mono-
lithic. First Corinthians indicate wealthy individuals were part of the
Corinthian church (1 Cor 11:17-22) as well as house servants (1 Cor
7:20-24). Aquila and Priscilla were manual laborers (1 Cor 1:16), while
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Crispus and Stephanus held households (1 Cor 16:15; Thielman, 2005).
Unfortunately, class diversity created the opportunity for sinful classism,
which seeped into the Christian community (1 Cor 11:17-22; Verbrugge,
2008).

The spirituality of Corinth provided openness to the message of
Jesus. However, its religious pluralism struggled with the exclusive claim
of Christianity. Many Corinthian converts came from pluralistic, idol-
atrous religious pasts (Verbrugge, 2008). Because of this, the Apostle
Paul recommended particular parameters to keep the Corinthians from
shaming the gospel, reverting to idolatrous living, and creating stumbling
blocks for fellow believers (1 Cor 8-10).

The moral laxity present within Corinth was known throughout Rome
“so much so that a verb had developed in the Greek language that
transliterates as ‘to korinthianize,” meaning, ‘to live an immoral lifestyle’”
(Verbrugge, 2008, p. 244). This moral laxity bled into the Christian
community. The Corinthian church was riddled with ethical issues, partic-
ularly sexual sin (1 Cor 5; 6:12-18). They were engulfed with racial,
sexual, and judicial problems. Not only that, but they also weaponized
their spiritual gifts to demonstrate their superiority (1 Cor 12-14). All
issues considered, Engels (1990) provides a compelling case for the
centrality of the Corinthian church regardless of its prevailing problems:
“Corinth was a logical place to establish a strong Christian church, for its
numerous trade connections would assure the rapid propagation of the
new religion, and quite soon it came to dominate the other churches of
the province” (p. 20).

THE CIRCUMSTANCE OF CORINTH

The archeological finding of “the Delphic letter of Claudius” relating to
Lucius Junius Gallio’s Corinthian proconsulship enabled biblical scholars
to chronologically locate First Corinthians between 54 and 55 A.D. (This-
elton, 2000, p. 32). During Paul’s second missionary journey, he laid the
apostolic foundation for the Corinthian church (1 Cor 1:2) and subse-
quently invested eighteen months building upon that foundation (Acts
18:1-18; Ciampa & Rosner, 2010). On his third missionary journey
several years later, Paul sent First Corinthians from Ephesus (1 Cor 16:8)
mentioning a previous non-canonical letter that had not produced the
desired results within the Corinthian ekklesia (Ciampa & Rosner, 2010).
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Ciampa and Rosner (2010) contend that reports of sexual immorality,
greed, and idolatry were the primary reasons for Paul’s correspondence.
These reports stemmed from valid oral reports “from Chloe’s people ([ 1
Cor] 1:11) and Stephanas, Fortunatus, and Achaicus ([1 Cor] 16:17),”
and written reports “from the church that Paul mentions in 7:1 consisting
of a series of questions posed by the congregation” that demanded
an apostolic response (Ciampa & Rosner, 2010, pp. 3—4). The cate-
gories of sexual immorality (1 Cor 5:1-13; 6:12-20; 7:1-40), greed (1
Cor 6:1-11), and idolatry (1 Cor 8-10) have significant textual data to
substantiate Ciampa and Rosner’s (2010) claim. While similar to Ciampa
and Rosner’s (2010) proposal, Thielman (2005) provides broader cate-
gories that better address the letter’s content. Thielman (2005) presents
three critical reasons for Paul’s canonical letter: “[1] peace within the
church, [2] holiness in the world, and [ 3] fidelity to the gospel” (p. 278).

Peace Within the Church

The most substantial contributions to this subject are found within 1
Corinthians 1:11-4:21 and 1 Corinthians 8:1-11:1 (Thielman, 2005;
Witherington III, 1995), where Paul addressed the divisiveness of the
world’s knowledge and wisdom versus God’s wisdom and love (Thielman,
2005). However, there are supplemental dealings with peace regarding
unity in corporate worship practices such as head-coverings (1 Cor 11:2—
16), the Lord’s Supper (1 Cor 11:17-34), and spiritual gifts (1 Cor
12:1-14:40) (Thielman, 2005; Witherington 111, 1995).

Holiness in the World

The Apostle Paul firmly believed that unity was not mutually exclu-
sive from holiness (Thielman, 2005). In fact, holiness created param-
eters that established Christian unity amid pagan immorality. Paul was
deeply troubled by the Corinthians’ sexual promiscuity and immorality
(1 Cor 5:1-13; 6:12-20; Thielman, 2005). Such sexual sin within the
Corinthian Christian community soiled the gospel of Christ to non-
believing Corinthians. Additionally, affluent Corinthian Christians were
still relying on Roman litigation to settle civil disputes among believers (1
Cor 6:1-11; Thielman, 2005). Such public adjudication made affluent
Corinthian Christians look petty and contradicted the message they
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believed. Idolatry was another area of struggle for the Corinthian Chris-
tian community (1 Cor 10:1-22). With many struggling to leave their
idolatrous practices behind, they shamed the centrality and exclusivity of
the gospel amid their pluralistic society (Witherington 111, 1995). Finally,
Paul instructed them to carefully guard their partnerships in marriage and
business (1 Cor 7:12-16). Paul believed that intermingling belief and
unbelief set Corinthian Christians up for disaster.

Fidelity to the Gospel

The Apostle Paul viewed bodily resurrection as a doctrine of supreme
importance (Thielman, 2005). Although Greco-Roman culture offered
a variety of views concerning the separation of body and soul at death,
nevertheless, Paul viewed future, bodily resurrection from the dead as
inextricably linked to the bodily resurrection of Christ and the promise
of life forever (Thielman, 2005; Witherington III, 1995). If the dead
are not resurrected, Paul explained to the Corinthians that their labor
was in vain, and their faith was dead (1 Cor 15:13-19, 58). Thus, Paul
penned an occasional “problem-oriented letter” directed at bringing the
Corinthian Christian community into unity through God’s wisdom and
love, holiness through sexual purity and public congruence, and fidelity
to the gospel message through a commitment to supreme doctrines such
as the resurrection from the dead (Witherington III, 1995, p. 73).

EXEGETICAL ANALYSIS OF 1 CORINTHIANS 2
AND THE CORRESPONDING LLEADERSHIP PRINCIPLES

To understand the textual tones present within the pericope, one must
consider the broader context where the text is located. The outline
below provides the text’s location (Blomberg, 1994; Verbrugge, 2008).
Response to Reports from Chloe’s People Regarding Corinthian Church
Division (1:10—4:21).

1. The Issue: Factions and Division in the Corinthian Church (1:10-
17)

2. The Cross: Its Centrality and God’s Wisdom (1:18-2:5)

3. Wisdom: Derived from the Spirit (2:6-13)

4. Reception: Spiritual Versus Natural Persons (2:14-16)
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5. Spiritual Immaturity: A Corinthian Case Study (3:1-4)

Corinthian divisions could not be mended by persuasive rhetoric.
Paul’s attempt at rhetorical finagling yielded little fruit in Athens (Acts
17:32-34); therefore, Paul abandoned his Athenian approach to rely
entirely upon the wisdom and power of God through the message of
the crucified Christ (1 Cor 1:18-2:5; Pathrapankal, 2006). The following
analysis provides insight into the details of his approach while also
considering their application for Christian leaders today.

1 CORINTHIANS 2:1—§

Robbins (1996) invites biblical exegetes to explore the text’s inner texture
concerning narrational progression, repetition, and contrast to better
interpret the pericope. Through narrational progression, one can detect
Paul’s shift from the intellectualism of his Athenian approach. The Apos-
tle’s intellectual inadequacies, the Corinthian reception of the message,
and the centrality of the Triune God’s power exhibit clear narrational
progression. Paul’s abandonment of human wisdom in favor of the
gospel’s innate power occurs amid this progression as Paul contrasted
lofty speech (1 Cor 2:1) with the Spirit’s demonstration and power (1
Cor 2:4-5). In five short verses, Paul mentioned gospel proclamation
five times through terms like “proclaiming” (v. 1), “testimony” (v. 1),
“speech” (vv. 1, 4), and “message” (v. 4). Oke (1955) lauds “the manner
in which [Paul] consistently introduced the gospel at Corinth (2:1-3), not
humanly and self-confidently, but in an effacement of himself that allowed
the Spirit to indicate His presence and power effectively” (pp. 85-86).
Paul’s philosophical shift was driven not only by the reproach he faced in
Athens but by the Corinthians’ adoption of prideful triumphalism based
upon the resurrection that needed balancing with the message of the
slaughtered Savior (Cousar, 1990). He, therefore, focused on the power
of God at work through the gospel message of the crucified Christ rather
than the competitive approach rhetoricians employed as they contended
for their audience’s approval and applause (Bullmore, 1995).

Paul did not attempt to create followers based on rhetorical skill
because “he could not surpass or even equal the Greek world in its
own kind of eloquence and wisdom” (Barrett, 1968, p. 64). Human
wisdom, however, is incompatible with God’s wisdom as God does
not think as humans do (Pathrapankal, 2006; Isa 55:8-9). If God did,
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His Christ would not have been crucified (1 Cor 1:21-24). Humans
may outmaneuver one another linguistically, but God’s power cannot
be outmaneuvered (1 Cor 2:4-5). Therefore, Paul trembled and came
humbly before the Corinthians deserting the arrogant rhetorical style of
the Sophists (Witherington III, 1995). Paul spoke in such a way that
success depended entirely upon God’s power (Verbrugge, 2008). Paul
wanted the Corinthians to experience the crucified Christ, not himself
(Ciampa & Rosner, 2010).

Paul’s Intertextual Plea

In addition to inner texture exploration, Robbins (1996) invites exegetes
to consider the inter-texture of biblical texts to understand the New
Testament’s contextualization of Old Testament texts. The themes of
human dependency and divine strength found in 1 Corinthians 2:1-
5 echo the prophet Zechariah’s famous prophetic declaration, “Not by
might, nor by power, but by my Spirit, says the LORD of hosts” (Zech
4:6; Williams, 2001, p. 156). As impossibilities to rebuild the post-exilic
Israelite community mounted, God sent a message through the prophet
Zechariah to Joshua, the high priest, and Zerubbabel, the governmental
leader, to trust God’s power to accomplish the impossible. Similarly, Paul
trusted God for the impossibility of astute Corinthian listeners receiving
the salvific work of a slaughtered Savior through the gracious work of the
Spirit from the lips of a sub-par orator. Paul’s humble approach relied on
the power stemming from the humility of the crucified Christ (cf. Phil
2:1-5). The Bible teaches that humility and human weakness are fertile
ground for God’s work: “Moses claimed lack of eloquence (Exod. 4:10),
Isaiah had unclean lips (Isa. 6:5), and Jeremiah did ‘not know how to
speak,” for he was ‘only a youth’ (Jer. 1:6)” (Ciampa & Rosner, 2010,
p- 117). With this reality in mind, Ciampa and Rosner (2010) view the
contrast of 1 Corinthians 2:1-5 as complete:

(1) not with (human) wisdom, but with (God’s) foolishness, (2) not with
(the world’s) power, but with (Paul’s and God’s) weakness, (3) not to the
things that are, but to the things that are not, and (4) not with a demon-
stration of rhetorical skill, but with a demonstration of the Spirit’s power.
Zechariah 4:6, which Paul echoes in 2:1-5, serves as a fitting summary of
this final paragraph of the section: “Not by might, nor by power, but by
my Spirit, says the LORD of hosts.” (p. 119)
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Leadership Principle from 1 Covinthians 2:1-5 (Biblical Humility)

Triumphalism and charisma are not leadership traits left in first-century
Palestine. They are prevalent in today’s leadership discussion and
frequently celebrated more than humility. In fact, some scholars join the
first-century Sophists and scoft at humility’s role in leadership, perceiving
humility as a weakness (Exline & Geyer, 2004). With the rise of social
media, leaders are often associated with charisma, strength, and fame.
Historical leadership icons, however, are those who focused on others
rather than themselves (Morris et al., 2005). Take, for example, Mother
Teresa. She was consumed with a longing to fulfill Jesus’ thirst by serving
others (Kolodiejchuk & Teresa, 2007). Mother Teresa pleaded, “Don’t
look for big things, just do small things with great love....The smaller
the thing, the greater must be our love” (Kolodiejchuk & Teresa, 2007,
p. 34). This level of humility eludes many today. Yet even business profes-
sionals understand that within large corporate organizations, humility
is a distinguishing factor that takes businesses from “good” to “great”
(Collins, 2001). Morris et al. (2005) defines humility “as a personal orien-
tation founded on a willingness to see the self accurately and a propensity
to put oneself in perspective...involv[ing| neither self-abasement nor
overly positive self-regard” (p. 1331). Morris et al. (2005) rely upon three
categories to describe humility in leadership: (1) self-awareness, (2) open-
ness, and (3) transcendence. We will explore the contribution of these
three areas in the broader framework of humility as the exegetical findings
of 1 Corinthians 2:1-5 provide feedback and critique.

Self-Awareness

Self-awareness is aptly described as one’s ability to know and understand
their strengths and weaknesses (Morris et al., 2005). Perhaps that is what
makes humility the slipperiest of virtues. Once one believes they have
humility, it vanishes. The ability to understand oneself moves one closer
toward humility; however, it does not form humility. Biblical humility
occurs when one understands themselves in light of God. Because of
the grandeur of the cross and the beauty of Christ, one can under-
stand their identity and subsequent responsibility (1 Cor 2:2, 5). From
this view, biblical humility takes the posture of cruciform living—a life
utterly dependent upon the suffering of Christ and His life lived through
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the leader. When one understands themselves through this lens, they are
postured to experience biblical humility in leadership.

Openness

Humility invites one to see their imperfection and desperate need for
others, enabling them to call for help (Kurtz & Ketcham, 1992). Open-
ness to others’ input breaks the chain of hierarchical, austere leadership
and fosters a collaborative, interdependent approach (Lawrence, 2017).
Humility finds its expression through collaboration. Inviting others into
the process demonstrates a leader’s willingness to accept others’ strengths
and insights. This is precisely what Paul did. After a poor reception
at the Athenian Areopagus, Paul determined to rely entirely on God’s
power rather than his own perceived oratorical abilities. Paul’s determina-
tion to know nothing except the crucified Christ exemplifies openness to
changing methodology and God’s direction (1 Cor 2:2). Christian leaders
are open to the voice of God and the input of others.

Transcendence

Humility is predicated upon the leader’s ability to come to terms with
the esoteric reality of transcendence, or one’s ability to accept “some-
thing greater than the self” (Morris et al., 2005, p. 1331). Christian
leaders understand God and His eternal purposes are “greater than the
self” (Morris et al., 2005, p. 1331). Therefore, Christian leaders place
their leadership in the context of God’s eternal purposes and plans.
When God’s vast, eternal, and unknowable depths are juxtaposed with
a leader’s enterprises, they invoke humility. Paul’s ability to lay rhetor-
ical nuances aside exemplifies his grasp of transcendence. He did not
assume he could outmaneuver the rhetoricians of first-century Corinth
. Paul relied upon the transcendent God and His transcendent gospel.
Paul’s understanding of the transcendent crafted a humility that helped
him become less egocentric and more theocentric (Warren, 2002).

Principle One: Biblical leaders connect with the humility of the crucified
Christ to know themselves, trust others, and see the bigger picture.
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1 CORINTHIANS 2:6—9

Contrasts drive this section of Paul’s address as he shifted from first-
person singular to first-person plural instruction to include his fellow
workers “in Corinth who instruct the congregation” (Ciampa & Rosner,
2010, pp. 121-122; Orr & Walther, 1976). Unlike the world’s wisdom (1
Cor 2:1), Paul argued on behalf of God’s hidden wisdom imparted to the
mature and kept from the rulers of this age (1 Cor 2:6). To better under-
stand the contrasts in this passage, we will explore “the mature” versus
“the rulers of this age” and “secret and hidden wisdom” versus “wisdom
of this age” alongside Paul’s reconfiguration of Isaiah’s prophetic passages
(Grindheim, 2002; Robbins, 1996).

“Mature” vs. “Rulers of This Age”

Verbrugge (2008) believes “the mature” refers to all believers. Contex-
tually, this conclusion undercuts the broader distinction throughout 1
Corinthians between the spiritually mature and immature (1 Cor 3:2).
For this reason, Ciampa and Rosner (2010) view “the mature” as those
who “digest and appropriate...the full scope of God’s teaching on salva-
tion and the Christian life” (pp. 122-123). This interpretation remains
true to the linguistic understanding of “téhelog,” being mature or fully
developed (Rodrigues, 2014). Thus, the mature can receive intensi-
fied revelatory teaching beyond the basic Christian kerygma (Ciampa &
Rosner, 2010).

While “the mature” refers to spiritually developed Christians, the
“rulers of this age” are ambiguous. The nomenclature pulls heavily
upon the ideological backdrop of Paul’s Judaistic theology, where earthly
rulers and actions often correlate with demonic, spiritual beings (Caird,
2003; Dan 10:13). Paul’s Jewish training informed his eschatological
understanding between the various ages and the actors within these ages:

The present age is characterized by sin and evil and is controlled by “the
ruler of the kingdom of the air, the spirit that is now at work in those who
are disobedient” (Eph 2:2). The coming age, by contrast, is the age of the
Kingdom of God, when all God’s enemies, including death, are destroyed
at the return of Christ and God will be “all in all” (1 Cor 15:24-28).
(Verbrugge, 2008, p. 276)
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Paul accepted the role of supernatural rulers in concert with human
leadership and wickedness.

“Secret and Hidden Wisdom” vs. “Wisdom of This Age”

Paul’s secret and hidden wisdom was not like the pervasive religious
Gnostic cult and its focus on secret knowledge. The wisdom Paul refer-
enced was secret because it “[had] only been disclosed at the turning of
the ages, in the recent historical event of Christ crucified” (Barrett, 1968,
p. 71). Only God had this information and systematically disclosed it at
the appropriate moment in salvation history (Witherington III, 1995).
God’s wisdom was also different from the societal cult of debate and
intellectualism present within Greco-Roman culture. Paul employed the
term, wisdom, seventeen times in 1 Corinthians, with sixteen of these
usages coming in 1 Corinthians 1-3 to reframe their cultural under-
standing for a theological one (Thiselton, 2000). If the wise ones among
the Corinthians convert and the demonic influences surrounding them
perceived God’s wisdom, they would have never sought the crucifixion of
Christ (1 Cor 2:8; Verbrugge, 2008). For in his crucifixion, they secured
their eternal defeat. Only mature believers can fully receive and apply this
wisdom God dispenses (Witherington 111, 1995).

An Old Testament Recontextunlization

Paul relied on the Old Testament to affirm his line of argumentation
regarding the hidden wisdom of God in contrast to the wisdom of the
age. When looking in the Old Testament for the exact citation of 1 Cor
2:9, one will not find it. This begs the question, where is this written?
Scholars generally agree Paul loosely quoted from Isaiah 64:4 or “a series
of texts that had already been linked together in Hellenistic Judaism”
(Verbrugge, 2008, p. 278). Isaiah 64:4 seems likely as it describes the
unknowable acts of God from times past. This recontextualization of
ancient acts pairs well with Paul’s description of God’s hidden wisdom
from times past recently revealed through the death, burial, resurrection,
and ascension of Jesus. Without locating the text precisely, Paul skillfully
recontextualized Isaiah’s prophetic description of God’s hidden activity
(Robbins, 1996).
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Leadership Principle from 1 Covinthians 2:6-9 (Individualized
Approach)

Leaders often attempt to provide equal treatment to their followers to
dispel notions of favoritism. Great leaders do not treat everyone equally.
They connect with their followers uniquely. Elmore (2006) claims this
is the difference between leadership checkers and chess. Leaders who
treat everyone equally are playing organizational checkers, while leaders
tending to followers’ individual needs are playing chess (Elmore, 2000).
Afsar et al. (2014) posit that an individualized approach encourages
“greater creativity and innovativeness” (p. 1273). When Paul addressed
the believers at Corinth, he did not offer the same content to every indi-
vidual. To the spiritually mature, Paul imparted the hidden wisdom of
God’s plans and purposes revealed in Christ (1 Cor 2:6) while keeping
the kerygmatic gospel proclamation simple for those who were imma-
ture or unreached (Ciampa & Rosner, 2010). For the sake of ease and
continuity, leaders repeatedly attempt a one-size-fits-all approach. Paul’s
example invites leaders to adopt an individualized approach that will serve
people well in increasingly globalized, diverse environments (Jung et al.,
2009).

Principle Two: Biblical leaders tailor their approach to individuals and their
unique needs

Leadership Principle from 1 Covinthians 2:6-9 (Competency)

When recounting Paul’s narrative on the road to Damascus, readers regu-
larly consider the Acts timeline without examining the larger biblical
context. Therefore, it is communicated that Paul wanted to kill Chris-
tians one day, and the next day he made Christian disciples. A quick look
at the biblical map dispels such notions as Paul spent three years upon
his conversion in the desert of Arabia growing and developing in disciple-
ship (Gal 1:17-18). Paul had an exceptional Jewish pedigree that placed
him as a superior among his colleagues (Phil 3:4-7). Yet, he continued
preparing to maximize the calling the resurrected, glorified Jesus put on
his life. Paul’s skillful recontextualization of Old Testament prophetic
texts demonstrates a level of mastery and fluency of exegetical application
for his listeners. He was competent in his craft.
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For contemporary Christian leaders, social media has created a context
of sensationalism that bypasses preparation. People are immediately thrust
into the spotlight. Perhaps the plethora of leadership failures is connected
to character flaws connected to a lack of true competency. As Paul demon-
strated, intellectual competency is critical for a leader’s credibility. It is
not enough to inspire. Leaders must understand the nuances of the
enterprise they function within (Dulewicz & Higgs, 2003). A leader’s
knowledge directly correlates to their follower’s success (Podgoérska &
Pichlak, 2019).

Principle Three: Biblical leaders develop competencies prior to carrying out
their future calling.

1 CORINTHIANS 2:10-13

After referencing God’s Spirit only once to this point (1 Cor 2:4), Paul
offered Corinth an in-depth pneumatological discourse referencing the
Spirit five times in four verses (1 Cor 2:10-13). God’s Spirit is the agent
who searches (1 Cor 2:10), reveals (1 Cor 2:10), and teaches (1 Cor 2:13)
God’s previously hidden mysteries. Paul’s discourse relies on “Jewish
apocalyptic literature (e.g., 1 Enoch 63:3; 2 Baruch 14:8-9; Testament
of Job 37:6; 1QS xi 18-19)” to connect God’s endless revelatory depths
and undercuts the Sophistic pride of human wisdom to create a sense of
wonder at God’s gracious revelation (Ciampa & Rosner, 2010, p. 129; 1
Cor 2:10). The world’s wisdom, communicated through gifted rhetori-
cians, cannot be compared to the Spirit’s depths of revelation (Verbrugge,
2008).

Shrouded in divine mystery and hidden wisdom, it seems that Paul
echoed Daniel’s understanding of God’s secrets “where secrets are
revealed to the prophet (Dan 2:19-23), not by virtue of his supe-
rior wisdom (Dan 2:30), but because the Holy Spirit is in him (Dan
4:6)” (Grindheim, 2002, p. 697). This intertextual echo creates theo-
logical cohesion with God’s Spirit being the revealer of divine mysteries.
Such theological conclusions directly challenge the Corinthian factions
regarding class, spiritual status, and preferred teachers (Grindheim,
2002). Only the Spirit can reveal God’s mysteries that are “freely given”
(1 Cor 2:12). Therefore, Paul and his apostolic comrades take what is
taught to them by the Spirit and interpret them to the spiritually mature
(Ciampa & Rosner, 2010; Van der Merwe, 2018; 1 Cor 2:13).
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Awnthropomorphic Analogy

To describe a phenomenological, spiritual experience, Paul employed “the
logic of minor to major” comparing a person’s inner thoughts with God’s
thoughts and concluding “only God’s Spirit is privy to the profound plan
of salvation which has been revealed to the apostles” (Ciampa & Rosner,
2010, p. 130). Thus, the Holy Spirit is viewed as an essential member
of the Triune Godhead, disclosing divine mysteries otherwise concealed
(Blomberg, 1994). Verbrugge (2008) concludes this created a particular
pathway of communication for God’s wisdom. As humans communicate
their inward thoughts by speaking with one another, so God reveals His
thoughts by His Spirit speaking within believers (Blomberg, 1994; Eph
1:14). Thus, “God is known through God alone” (Barth, CD, sect. 27,
179). Paul urged the Corinthians to abandon their dependence upon
rhetorical finagling and trust the Spirit of God they had received for the
wisdom they desired (1 Cor 2:12).

Leadership Principle from 1 Covinthians 2:10-13 (Dependency)

Copious amounts of leadership data address follower dependency without
addressing leader dependency (Eisenbeifl & Boerner, 2013; Krell et al.,
2013). If followers are depending upon the leader, who is the leader
depending upon? Paul’s dependency upon the Holy Spirit addresses this
gap in the leadership literature (1 Cor 2:10-13). Paul argued that “the
rulers of this age” are incapable of receiving or understanding spiritual
revelation because of their depraved and closed mind to the Spirit (1
Cor 2:11-12). Therefore, spiritual insight and revelation require total
dependency upon the Triune God. Dependence is an expression of the
leadership principle of humility mentioned earlier. However, its applica-
tion is nuanced. Blackaby and Blackaby (2001) claim that the goal of
Christian leadership is to move people onto God’s agenda. Leaders can
only discover God’s agenda through spiritual insight (1 Cor 2:10-13).
Therefore, they must be totally dependent upon God’s Spirit to under-
stand the necessary path forward. Without spiritual guidance, Christian
leaders cannot move others in the right direction. Perhaps that is why
Jesus began His famed Sermon on the Mount like this: “Blessed are the
poor in spirit, for theirs is the kingdom of heaven” (Mt 5:3). Dependence
upon God is the gateway for leaders to direct, develop, and disciple their
followers.
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Principle Four: Biblical leaders depend on God’s Spirit to guide their path
and subsequently guide others.

Leadership Principle from 1 Corinthians 2:10-13 (Communication)

Our world is facing a communication crisis. Social media has negatively
imprinted upon in-person communication skills, leaving our world talking
at each other rather than talking to each other (York, 2017). Increasingly,
leaders struggle to find the words to say and how to say them. The lack
of communicative creativity and empathy is alarming. Effective commu-
nication, however, does not rest entirely upon sophisticated rhetorical
techniques. Paul made that abundantly clear in dealing with the Corinthi-
ans’ fascination with eloquent speech (1 Cor 2:1). Paul did not attempt to
compete with the rhetoricians of his day. Instead, he charted a different
communicative path. He described esoteric, spiritual realities regarding
divine revelation through a simple metaphor (1 Cor 2:11). In essence,
Paul communicated that the same way the Corinthians had inner thoughts
and conversations, God does too, and He reveals those thoughts by His
Spirit (1 Cor 2:10). Paul’s willingness to create an on-ramp for complex
pneumatological concepts illustrates the difference between Christian and
Sophistic communication. Biblical leaders are willing to sacrifice flashiness
for clarity. They are willing to place profound truth in laymen’s terms so
that their followers can understand and apply truth.

Furthermore, biblical leaders keep communication clear and cogent.
Had the Apostle Paul launched into a lengthy aside regarding divine
thoughts and their impartation to humanity, the Corinthian commu-
nity may have missed the point. Perhaps that is why contemporary
communication texts herald the importance of simplicity and clarity when
communicating with others (Stanley & Jones, 2006). Biblical leaders
leverage clarity and simplicity to tell stories, share examples, and illustrate
their point for the sake of authentic, lasting change (Denning, 2007).

Principle Five: Biblical leaders communicate truth creatively and clearly so
that their followers can be transformed.
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1 CORINTHIANS 2:14—16

Paul’s juxtaposition of spiritual and natural crescendos in 1 Corinthians
2:14-16 as Paul subtly addressed their factions and defended his apos-
tolic ministry. The Corinthians had judged Paul’s apostolic ministry based
on natural measures, and Paul reinforced the inappropriate application
of human wisdom and procedure for spiritual teaching and ministry
(Ciampa & Rosner, 2010). Furthermore, the Corinthians compared their
leaders to one another and pitted the factions against each other (Van
der Merwe, 2018). Paul warned against such factions noting that spiri-
tual persons, i.e., “those who have accepted the message of the cross and
thus have received the Spirit of God,” are able to accurately judge the
deep things of God revealed by the spirit and the teachers who commu-
nicate the revelation (1 Cor 2:10; Verbrugge, 2008, p. 280). This does
not license spiritual people to be subject matter experts on everything;
however, they can discern all matters of life according to the Spirit and
therefore serve the communities they reside within (Thiselton, 2000).
Put simply, those who do not have a relationship with Christ do not
have God’s Spirit and cannot offer “a comprehensive understanding of
God’s acts in human history” (Verbrugge, 2008, p. 280). God’s revela-
tory insight through the Spirit should not, however, create elitism, but
humility as these truths can only be grasped by the Spirit (1 Cor 2:14).

A Recontextualization of Isaiah 40:13

Paul concluded his line of argumentation from the Old Testament
prophet, Isaiah: “Who has known the mind of the Lord” (Isa 40:13).
With a large constituency of Gentile believers, Paul did not shy away
from Scripture’s authority to validate his argument (Witherington III,
1995). He boldly employed its truth amid Corinthian factions and
debates. Isaiah’s prophetic question, “Who has known the mind of the
Lord” (Isa 40:13), recontextualized to the Corinthian audience had the
expected answer, “no one” (Ciampa & Rosner, 2010, p. 137). In its orig-
inal prophetic context, Isaiah’s question regarded God’s plan to deliver
His people from the nations and their exile. Paul recontextualized this
prophetic question to the Corinthians to affirm that no one knows the
plans and purposes of God except the Spirit who reveals them to His
people (Ciampa & Rosner, 2010). Therefore, only through Christ’s mode
of thinking, i.e., “God’s profound wisdom regarding salvation through
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a crucified Messiah which was hidden but is now revealed by the Holy
Spirit,” can one discern the unknowable mind of God (Ciampa & Rosner,
2010, p. 138; Thiselton, 2000).

Leadevship Principle from 1 Covinthians 2:14-16 (Truth-Telling)

Amid the diversity of Corinth’s political, economic, religious, and racial
diversity, Paul did not back down from the truth. He told the incon-
venient truth that Corinth’s pagan philosophy and dependence upon
intellectual rhetoric was natural and disconnected from God (1 Cor 2:14).
Regardless of their view of Scripture, he rooted his definitive argument
in its authority and truthfulness (1 Cor 2:16). Today’s Christian leaders
often shy away from difficult truths in the name of caring for those they
lead. Nothing could be further from the truth. Biblical leaders care too
much to leave people in their natural state of thinking. Biblical leaders
seek solutions with grace and truth (Jn 1:14) to remedy their followers’
misaligned thoughts and actions. Scandal and deception among polit-
ical, religious, and business leaders have created a renewed thirst for
truth-telling (Hackett & Wang, 2012). People are searching for truth as
distrust of mass media continues to rise (Brenan, 2020). Paul’s message
to Corinth urges leaders to embrace truth and share truth no matter how
inconvenient or confrontational it may be.

Principle Six: Biblical leaders care enough to tell the truth.

SuMMARY

The plurality of Corinth mirrors our context today. After attempting
to connect intellectually with the Athenians, Paul laid aside the garb
of rhetoric to pick up the power of the crucified Christ. His icono-
clastic approach challenged the presuppositions and prejudices of his
audience; nonetheless, he continued onward. In an environment filled
with divisiveness, sexual sin, and arrogant intellectualism, Paul offered
contrasting correctives: arrogance exchanged for humility (1 Cor 2:1-
5), triumphalism exchanged for cruciformity (1 Cor 2:2), immatu-
rity exchanged for spiritual maturity (1 Cor 2:6-7), natural wisdom
exchanged for divine wisdom (1 Cor 2:9-11), and natural living
exchanged for spiritual living (1 Cor 2:14-16). Paul’s plea to the
Corinthians calls out to us. Paul invites biblical leadership in exchange
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for the fascination of quick-fix leadership. He invites us to adopt the
following leadership principles:

Principle One: Biblical leaders connect with the humility of the crucified
Christ to know themselves, trust others, and see the bigger picture.

Principle Two: Biblical leaders tailor their approach to individuals and their
unique needs.

Principle Three: Biblical leaders develop competencies prior to carrying out
their future calling.

Principle Four: Biblical leaders depend on God’s Spirit to guide their path
and subsequently guide others.

Principle Five: Biblical leaders communicate truth creatively and clearly so
that their followers can be transformed.

Principle Six: Biblical leaders care enough to tell the truth.

These principles derived from Paul’s connection to the Spirit and his
commitment to Christ enabled him to carry the gospel to the known
world successfully. Only God knows what will happen if we adopt and
apply these leadership principles (1 Cor 2:9-10). The Spirit is ready to
teach us these truths and strengthen our resolve to apply them.
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CHAPTER 11

Leading Across Cultural Boundaries:
An Analysis of 1 Corinthians 9:19-27

Tim Gregory

As with all leadership, cross-cultural leadership has to do with the ability
of a leader to influence others, and in the case of leaders who desire
to successfully lead across cultural boundaries, it has to do with their
ability to interface with another culture in a manner that allows them
to inspire members to achieve a given mission and the varying goals
of the company (Dorfman et al., 2012; Grisham & Walker, 2008; Tsai
et al., 2019). Leaders who choose to cross cultural lines face challenges
that other leaders may not have to deal with, challenges of cultural bias
and prejudice, and overcoming the gap of trust that these biases and
prejudices create between themselves and those they lead (Graen, 2006;
House et al., 2004). Leaders should understand the cultural values of
the people group they are charged with leading, with a realization that
those values could easily be different from their own and will directly
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affect how their subordinates respond to their leadership (Flatten et al.,
2015). Rao-Nicholson et al. (2020) highlight the need for cross-cultural
leaders to consider the impact of national culture on the formation of
their own perspective as well as that of their subordinates, understanding
the role of culture on the perceptual process could be a foundational
element in determining a leader’s success. In the Apostle Paul, a biblical
exemplar can be found who was able to overcome cultural challenges
to successfully lead across cultural lines; an examination of his approach
to cross-cultural leadership could prove beneficial to both Christian and
non-Christian leaders alike.

BACKGROUND OF CORINTHIANS

The city of Corinth served as the capital of Achaia and was made up of a
cultural mix of Greeks, freedmen from Italy, retired Roman army veterans,
Jews, and a diversity of businessmen from foreign lands (Johnson, 2004).
Corinth was a Roman colony that enjoyed the rights and privileges of
Roman citizenship, including the right to vote (DeSilva, 2004). The city
boasted two ports and served as a central place of commerce, a cross-
road for Europe and Asia, creating a cosmopolitan of diverse cultural
belief systems intertwined with a robust financial market (Larkin, 1995).
Corinth was known as a city of great wealth throughout the ancient world
during Paul’s time, and it was also known as a place where profiteers
conducted business void of morals and principles, doing all they could to
gain wealth (Johnson, 2004). The city of Corinth was a gathering place
for the worship of many deities, as well as an established stronghold for
the cult of the emperor, which surely helped to make the way for Nero
declaring it a free city during the Isthmian Games (Belleville, 1995; Melfi,
2014).

Paul first went to Corinth on his second missionary journey where he
met two Jews named Aqulia and Priscilla who he joined with in the work
of making tents to provide for his financial needs (Acts 18:2-3). As his
custom had become, he first goes to the Jews of the area and shares the
news of Christ with them, often debating with them over the certainty of
his message (Acts 17:2). Paul had little success in debating with the Jews
in Corinth about Jesus as the Messiah, which prompted him to go to
the Gentiles of the city (Acts 18:5-8). Paul and his friends would stay in
Corinth for a year and a half teaching and helping to establish the church
there (Acts 18:11). Despite Paul’s commitment of time and energy in
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Corinth, his relationship with the church there would experience many
challenges, and remained stormy throughout, with many questioning his
apostolic authority (Belleville, 1995).

In 1 Corinthians, Paul writes to the church in response to various
reports, both verbal and written, to problems the believers were having
with one another in the church and with efficiently operating in a manner
that would ensure their ability to successfully carry out their mission in
a culturally diverse community (1 Cor. 1:7, 12, & 25, 8:1; 12:1, 16:1,
12, & 17; Godet, 1977). These problems, brought on by their immatu-
rity, created division that affected the ability of the church in Corinth to
fulfill their mission, so the Apostle wrote to them in hopes of bringing
correction and order (1 Cor. 3:1—4; DeSilva, 2004 ). Because the church
in Corinth was made up mostly of Gentile believers who had worshiped a
variety of pagan deities and the city itself experienced a constant influx
of merchants from other lands, the church faced many cultural chal-
lenges that other churches did not (Johnson, 2004; Larkin, 1995). The
apostle is forced to deal with these cultural challenges in order to help
the church reach a place where they could be successful in their mission
(Belleville, 1995; Godet, 1977; Johnson, 2004). As Paul’s letter to the
church in Corinth is studied, specifically 1 Corinthians 9:19-27, seven
cross-cultural leadership principles can be identified, which modern day
organizational leaders could apply to their leadership style to successtully
lead across cultural boundaries. Those seven principles include sacrifice
(1 Cor. 9:19), adaptability (1 Cor. 9:20-21), humility (1 Cor. 9:22),
mission-driven (1 Cor. 9:23), purposeful (1 Cor. 9:24), discipline (1 Cor.
9:25), and self-evaluation (1 Cor. 9:26-27).

SuccESSFUL CrROSS-CULTURAL LLEADERS ARE SACRIFICIAL

Paul told the church in Corinth, “For though I am free with respect
to all, T have made myself a slave to all, so that I might win more
of them” (1Cor. 9:19, NRSV). Paul was not only a Jew but also held
Roman citizenship, which was a highly prized commodity of the time
(Acts 22:27-28). Paul made a choice to value his mission over his liberty,
and instead of looking for others to serve and honor him as an apos-
tolic leader and a Roman citizen, he became a servant to others (1 Cor.
10:33). Paul, as a leader who was able to lead across cultural boundaries,
found it necessary to live in a sacrificial manner, surrendering his rights to
win others to himself and to further the mission of Christ (Aung, 2017).
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Paul recognized that as a leader who was responsible for leading a diverse
group of believers, he would need to make sacrifices to help the church
move forward with the work of the Gospel (Barentsen, 2018).

Research has shown that leaders who are perceived as being willing to
sacrifice for both the good of the organization’s mission and for indi-
vidual subordinates are more likely to be effective in their leadership,
producing results and inspiring employees to make personal sacrifices for
the good of the company, than leaders who are not perceived as sacri-
ficial (van Knippenberg & van Knippenberg, 2005). Employees who are
willing to make personal sacrifices for the good of the organization, even
embracing the mission of their company as their own, are more satis-
fied with their job and committed to their company than employees
who are not sacrificial in their work behavior (Coetzee et al., 2019). As
sacrificial leaders are able to inspire their subordinates to work in a self-
sacrificing manner, they become a valuable and productive asset for their
organization, producing committed and satisfied employees (Cremer &
van Knippenberg, 2004). While leading in a manner where employees
perceive a leader to be sacrificial in nature, leaders are able to inspire
followers to connect their identity with the organization they represent
and with its mission (Ruggieri & Abbate, 2013). Self-sacrifice can serve
as a powerful tool to help leaders to build trusting and productive rela-
tionships with their subordinates, making the way for them to successfully
cross-cultural lines (van Knippenberg & van Knippenberg, 2005).

Principle One: Cross-cultural leaders who desive to be successful in their
leadership effectiveness should lead in o sacrificial manner, willing to make
sacrifices for both the good of the organization and for their subordinates.

SuccesSFUL CrROSS-CULTURAL LEADERS ARE ADAPTABLE

As a cross-cultural leader who was able to be successful crossing cultural
boundaries, Paul found it needful to be adaptable in his labors, saying:

To the Jews I became as a Jew, in order to win Jews. To those under the
law I became as one under the law (though I myself am not under the
law) so that I might win those under the law. To those outside the law I
became as one outside the law (though I am not free from God’s law but
am under Christ’s law) so that I might win those outside the law. (NRSV,
1 Cor. 9:20-21)
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In his travels and ministry Paul found himself needing to make connec-
tions with people of other cultures, to do this he became adaptable,
finding common ground instead of focusing on the cultural differences
between himself and those he ministered to (Barentsen, 2018). Paul
never compromised his moral values in his efforts to fulfill his mission,
but he did not allow cultural traditions or personal preferences to hinder
his work (Witherington, 1995; Zimmermann, 2012). Instead of allowing
the cultural traditions and personal preferences of others to become a
hindrance in his mission to spread the Gospel, Paul used them as a bridge
to build relationships with others, so that he could connect them to Christ
and to his mission to spread the Gospel and make disciples (Cunningham,
1992; Zimmermann, 2012).

The leaders’ ability to adapt and adjust in the way they approach subor-
dinates speaks of their capacity to interact successfully with members of
another culture (Festing & Maletzky, 2011). Research has shown that
leaders who lead according to the expectations of the culture they are
operating in have a higher potential to successfully influence and guide
organizational members in a productive manner that propels the company
forward in its long-term mission and in reaching its short-term goals
(Dorfman et al., 2012; Hanges et al., 2016). Cross-cultural leaders may
find in-order to meet the challenges of leading an organization made up
of individuals from different cultural backgrounds than their own, they
will need to adapt to successfully meet the context and complexity of the
challenges and conflicts they are faced with (Gibson & McDaniel, 2010).
Hudea (2014) notes the need for cross-cultural leaders to be adaptable,
willing to make changes when needed, flexible in their leadership and
behaviors in order to maximize the potential of all individual members.
Leaders who are responsible for leading in a cross-cultural setting can
enhance their leadership effectiveness, successfully influencing their subor-
dinates, by adjusting their behaviors to fit the cultural environment they
are in (Festing & Maletzky, 2011; Hanges et al., 2016).

Principle Two: Cross-cultural leaders who desire to be effective leaders will
adapt their behavior, in o manner that does not compromise their ethical
values, to the cultural setting they are in.
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SuccessFuL CroOSS-CULTURAL LEADERS ARE HUMBLE

As a cross-cultural leader, Paul found it necessary to lead with an attitude
of humility, not attempting to exalt himself or to seek personal glory but
rather choosing to stay focused on his mission and exalting the Gospel
message of Jesus Christ (Aung, 2017). Paul told the church in Corinth,
“To the weak I became weak, so that I might win the weak. I have
become all things to all people, that I might by all means save some”
(1 Cor. 9:22). Choosing to live with an attitude of humility allowed
Paul to connect with people who were socially and politically vulnerable,
purposely not setting himself above them but bringing himself to a place
where he could connect with them (Johnson, 2004 ). Armed with an atti-
tude of humility, Paul was able to step beyond cultural boundaries to see
and minister to the needs of others, helping them to step into a place of
faith with Christ and to become productive members of the church (Fee,
1999).

Research has proven the power of a leader’s humility to both posi-
tively and directly influence those they lead in fulfilling the mission of
their organization (Owens et al., 2013; Qian et al., 2020). Qian et al.
(2020) found that leaders who were perceived as exhibiting high levels of
humility had a positive effect on the organizational citizenship behavior
of their subordinates and at the same time had a negative effect on their
withdraw behavior, meaning, subordinates did not attempt to avoid their
work task assignments, but rather performed them in a desirable and
productive manner. Owens et al. (2013) found that a leader’s expressed
humility was positively related to employee engagement and that when
leaders expressed humility by acknowledging the strengths and contribu-
tions of their subordinates, and by demonstrating that they themselves
were also willing to learn and were teachable, they were able to foster a
positive atmosphere of employee engagement in the mission of the orga-
nization. Leaders who express humility and are perceived as genuinely
humble are able to facilitate the participation of their followers in taking
a personal interest in fulfilling the mission of the organization and even
stepping into a role where they are willing, as well as desiring, to take
on a leadership role (Morris et al., 2005). The honest humility of an
organizational leader has the potential to move their company forward
in their mission by strengthening the commitment and performance of
subordinates (Wiltshire et al., 2014).
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Principle Three: Cross-cultural leaders who desive to be effective leaders
will demonstrate an honest humility, which is perceived as such by their
subordinate, in the way they approach their leadership responsibilities and
practices.

SuccessFuL Cross-CULTURAL
LEADERS ARE MISSION-DRIVEN

As a leader who was able to reach across cultural boundaries, not being
hindered by cultural biases, Paul stayed focused on his mission, keeping
it the main thing instead of attempting to enforce or change cultural
dogmas that did not interfere with the spread of the Gospel (Riesner,
1998). Paul said, “I do it all for the sake of the gospel, so that I may
share in its blessings” (1 Cor. 9:23). Paul understood that the mission of
the church was to take a place of priority in the way he lived his life as
well as the way he led the church, in ministering and leading with this
philosophy he was able to take the attention off cultural differences and
unite people under one specific missional purpose (Ware, 2011). Paul was
able to successfully reach across cultural lines throughout his missionary
journeys, leading and directing people from a wide variety of cultural
backgrounds, for he was driven by the mission of Christ and did not allow
himself to get entangled with cultural differences that had no bearing on
the work Christ had called him to (Cunningham, 1992; Ware, 2011).
Research has shown that shared goals within an organization can help
cross-cultural leaders to develop relationships with the subordinates they
are charged with leading, which in turn has been found to help improve
leader effectiveness, increase employee commitment, and foster future
collaboration (Chen & Tjosvold, 2005). Leaders who portray the mission
of their organization in the way they conduct themselves and carry out
their duties will find themselves better positioned to impart the philoso-
phies and principles of their company in a manner that enhances the ability
of their subordinates to embrace and carry out that mission (Karatepe &
Aga, 2016). Employee’s understanding of the mission of their organi-
zation is an essential ingredient to the success of any company, for it
creates a sense of unity and belonging among members that promotes
personal ownership and responsibility for the fulfillment of the organi-
zation’s mission (Kopaneva, 2019). Leaders who are mission-focused,
concentrated on reaching specific goals, are able to facilitate open-minded
discussion, bringing down cultural boundaries as they unite culturally



206 T. GREGORY

diverse individuals in a common purpose (Alper et al., 1998; Johnson &
Johnson, 1989).

Principle Four: Cross-cultural leaders who desirve to be effective leaders will
allow the mission and goals of their organization to inspive their behav-
iors, moving them past cultural boundaries, creating productive and lasting
relationships with their subordinates.

SuccessFUL CrOSS-CULTURAL LLEADERS ARE PURPOSEFUL

Corinth was home to the famed Isthmian Games that took place biennial
and were ranked just below the Olympic games (Joubert, 2001). The
Isthmian games were different from other Greek sporting events, in that
they were open to both men and women (Johnson, 2004). Among the
athletic activates included in the Isthmian games would have been tradi-
tional Greek events such as leaping, throwing the discus, racing, boxing,
and wrestling, also included would have been war chariot racing, and
oratorical and musical contests as well (Godet, 1977; Johnson, 2004).
Joubert (2001) points out that Paul would have been in Corinth when
the games were taking place during his first trip there, which would have
given him first-hand knowledge of the games and their significance to the
people there. Paul’s understanding of the significance of the games to the
people of Corinth would account for his words, when he said, “Do you
not know that in a race the runners all compete, but only one receives the
prize? Run in such a way that you may win it” (1 Cor. 9:24). Paul made
it clear that he approached life and the mission of Christ intentionally,
he was purposeful in his actions and words (Stenschke, 2015). Paul did
not lead in a haphazard manner, but instead was strategic and focused on
what he did, making him successful in leading across cultural boundaries
(Ascough, 2002).

Cross-cultural leaders, as well as leaders in general, can strategically
approach the way they behave and engage with their subordinates and
others in leadership positions to maximize their leadership effectiveness
across diverse cultural landscapes (Konopaske et al., 2018). A leader who
strategically and purposefully chooses their actions has the ability to serve
as a living example on how subordinates are expected to behave and
perform (Greenleaf & Spears, 2002). Choosing to be intentional in their
actions, versus simply responding out of instinct or haphazardly, can set
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the stage for leaders to strengthen the desired organizational citizen-
ship behaviors in their followers, making them more productive team
members (Kouzes & Posner, 2007). Well-chosen leadership behavior can
have a direct impact on both teams and individuals, influencing them to
make personal choices that positively affect the mission and goals of the
organization (Yukl, 2013). Purposeful behavior can serve as a means of
effective communication in which leaders can share their values, perfor-
mance expectations, and even in the future outlook for the organization
(Hackman & Johnson, 2009).

Principle Five: Cross-cultuval leaders who desive to be effective leaders will
choose their actions purposely and strategically, understanding they will have
a divect influence on the performance of their subordinates.

SuccesSFUL CroOSS-CULTURAL
LEADERS ARE DISCIPLINED

Paul continues to use the Isthmian games as a point of reference when
he says, “Athletes exercise self-control in all things; they do it to receive
a perishable wreath, but we an imperishable one” (1 Cor. 9:25). Paul
was disciplined in his approach to life and ministry, exercising control
over his behaviors and attitude (Joubert, 2002). Paul understood that
an undisciplined approach in the way he led the church could lead to
disaster, unhinging all he had labored so diligently for (Joubert, 2001).
Leading and ministering across cultural lines called for Paul to exercise
self-control, not to simply react to the cultural variances he experienced
in his travels, but to consider his actions and words so that he could
respond in a purposeful and productive manner (Berry, 2010). As a phar-
isee, Paul would have been well aware of the proverb that says, “Like a
city breached, without walls, is one who lacks self-control” (Prov. 25:28)
and chose to live a disciplined life, which helped to assure his success as a
cross-cultural leader.

Disciplined leaders are able to regulate how they respond to indi-
viduals and to the circumstances they are involved in, they are able to
strategically choose their behaviors, words, and even emotional expres-
sions (Duckworth & Gross, 2014). For a cross-cultural leader, being able
to strategically choose both their physical and emotional responses to an
individual, group, or specific situation can be invaluable in winning people
to themselves and creating an atmosphere of trust with their subordinates
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(DeLuque & Javidan, 2004). Disciplined leaders are able to take into
consideration cultural perspectives on leadership behavior and adjust their
personal practices in a manner that enables them to interact successfully
with the culture they are operating within, making them more produc-
tive and effective leaders (Gupta & Hanges, 2004). Cross-cultural leaders
must be able to adjust to their cultural environment, distinguishing
between their own cultural perspectives and the perspectives of those they
lead, taking into consideration the ethical and unethical practices of lead-
ership that may be culturally sensitive (Eisenbeify & Brodbeck, 2014; Tsai
et al., 2019). Discipline can be a valuable asset for cross-cultural leaders,
giving them the ability to examine the effects of their behaviors, words,
and emotions on the people they lead so that they can adjust them to
correspond to the cultures they are operating within.

Principle Six: Cross-cultural leaders who desive to be effective leaders
will discipline their behaviors, words, and emotional responses, strategically
choosing them to fit the culture they are operating in.

SuccessFuL Cross-CULTURAL
LEADERS ARE SELF-EVALUATING

Paul had traveled and preached to many people, leading them to know
Jesus Christ and challenging them to live new and productive lives for
the Kingdom of God, and he understood to continue his labors he would
need to continually evaluate where he stood himself (Sumney, 2000).
This is why Paul wrote to the church in Corinth saying, “So I do not
run aimlessly, nor do I box as though beating the air; but I punish my
body and enslave it, so that after proclaiming to others I myself should
not be disqualified” (1 Cor. 9:26-27). As an eftective leader, Paul would
need to make sure his actions spoke as loud as his words, if the believers
were going to imitate his behavior as he desired them to, and to do
that he would need to continually evaluate those actions (Clarke, 1998).
Paul faced many enemies and false accusations in his efforts to spread the
Gospel and strengthen the church, enemies that often followed him from
town to town, so it was imperative that he continued to evaluate his own
behavior and actions if he intended to be successful in his efforts to lead
the church in diverse cultural settings to embrace and fulfill the mission
of Christ (Clarke, 1998; Godet, 1977).
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Self-evaluation not only allows a leader to reflect on where they
currently stand in their leadership practices and values, but it also makes
the way for them to create a positive psychological image of themselves,
which in turn can help to empower them to live up to their desired leader-
ship standards (Joo & Jo, 2017). Leaders who have a positive evaluation
of their professional and personal leadership practices can be better suited
to handle the stresses and challenges that come with a leadership posi-
tion (Joo et al., 2012). Hu et al. (2012) found that the manner in which
a leader evaluates themselves, how well they see themselves performing,
has both a significant and positive effect on the way followers perceive
them. Leaders stepping across cultural boundaries must understand the
power of culture to influence perception on leadership performance, so
that when they are conducting self-evaluations, they are able to do it not
only from their own personal perspective, but also from the perspective
of the culture they are operating in (Jiang et al., 2019). This form of
self-evaluation has the potential to increase the leadership effectiveness
of cross-cultural leaders by helping them to see through the culturally
sensitive eyes of their subordinates (Cristofaro & Giardino, 2020; Graen,
2000).

Principle Seven: Cross-cultural leaders who desive to be effective leaders will
conduct regular self-evaluations to ensure they ave vemaining on the right
track and to strengthen their followers’ pevceptions of them as a leader.

SuMMARY

Cross-cultural leaders have the unique opportunity to step across cultural
boundaries to unite and lead a diverse people group in fulfilling the
mission of an organization. An examination of Paul’s letter to the church
in Corinth has shown a path that leaders can follow to successfully step
across cultural boundaries and lead in a productive and effective manner.
Successtully cross-cultural leaders will show themselves to be sacrificial
toward subordinates and the mission of the organization, they will be
adaptable to the culture they are in, they will demonstrate an honest
humility, they will be mission-driven, they will be purposeful and strategic
in their actions and behaviors, they will exhibit discipline in all they do,
and they will conduct regular evaluations of themselves. Stepping across
cultural boundaries can be difficult and pose many challenges, but for the
leader who is willing to adopt the strategies and wisdom of the Apostle
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Paul, they will find themselves better equipped to successfully face those
challenges and difficulties.
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CHAPTER 12

Leadership, Maturity, and Unity: An Analysis
of Ephesians 4:1-16

Elizabeth K. Hunt and Suzana Dobrié Veiss

The flattening of organizational structures has prompted activity and
engagement between leaders and followers which demands viewing
organizational members as individuals rather than cogs in a machine
(Kellerman, 2012; Wheatley, 2006). Rather each organizational member
possesses a unique humanity which goes beyond their position or role
in the organization. As such, organizations need to embrace members as
holistic individuals, and that includes the spiritual components of being
human.

In this chapter, Ephesians 4:1-16 is analyzed using sociorhetor-
ical methods to examine the overarching narrational and argumentative
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patterns and the way social context and sacred meaning provide insight
into the author’s purposes (Henson et al., 2020; Osborne, 2006). The
text, divided into four sections, provided four principles for use in
supporting organizational spirituality. The first principle indicates that
individual spirituality stems from calling and connection. The second prin-
ciple indicates that organizational unity stems from individual dedication
to the organization and completion of the assigned role. The third prin-
ciple supports spiritual leaders as empowering followers through modeling
the call to serve, the way to serve, and the dedication to serve. Finally,
the fourth principle, organizationally modeled and supported spirituality
empowers members to engage in behaviors that encourage unity.

ORGANIZATIONAL SPIRITUALITY

The debate over defining organizational spirituality remains ongoing.
Continued work in the area of organizational spirituality provides a way
to continue the discussion related to what exactly organizational spiritu-
ality looks like within an organization. Some of the key areas of conflict in
defining and conceptualizing organizational spirituality include attempts
to polarize spirituality and religion, abstract and ambiguous terminology
to describe components of organizational spirituality, and the influence
of many cultural and contextual factors (Hicks, 2003). Regardless of the
continued definitional issues, research supports the influence of organi-
zational spirituality in terms of productivity, creativity, ethical behavior,
personal fulfillment, and organizational commitment (Giacaolone &
Jurkiewicz, 2010; Pfeffer, 2010; Praveen Parbotech & Cullen, 2010;
Tepper, 2010). Organizations embracing spirituality mitigate negative
work influences including impersonality, workaholism, burnout, down-
sizing, and underutilization (Evers & Reid, 2009, pp. 123-125).

Hill and Smith (2010) argued for religion and spirituality as similar
avenues seeking the sacred. Over the last decade or so, spirituality has
emerged as the preferred term for seeking the sacred in life and work
(Hill & Smith, 2010). Giacalone and Jurkiewicz (2010) argued strongly
that religion and its principles should not trump management practices.
However, for the Christian leader all action and behavior, whether in
personal life or the organization is informed by belief in Jesus Christ.
As such, understanding biblical perspectives related to organizational
spirituality emerges as an important research gap within organizational
spirituality research.
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Organizational spirituality, for the most part, emerges from the litera-
ture as an individual phenomenon (Giacalone & Jurkeiwicz, 2010). For
example, Hicks (2003) argued for individual spirituality as a way indi-
viduals experience and process life, individual spirituality as linked to
personal values and morals, and organizational spirituality as a way that
people engage in communal life guided by their values. However, limiting
the study of organizational spirituality to the individual limits under-
standing of the social contexts that influence the individual’s experience
of spirituality (Giacalone & Jurkeiwicz, 2010). As such, understanding
the overarching culture and influences of leadership and the organization
on individual experiences of workplace spirituality and the organizational
as a whole remains an important component of organizational spirituality
research (Charoensukmongkol et al., 2015).

Sass (2000) argued for three components of organizational spirituality
including value alignment, personal spirituality, and relationship-based
organizing. As well, Sass (2000) argued for the underlying desire for
connectedness, tradition, and unity as factors affecting an individual’s
desire to experience spirituality in the organization. Ashmos and Duchon
(2000) argued for three components of workplace spirituality, an inner
life, a sense of community, and meaningful work (p. 137). In other words,
individuals in an environment that supports understanding and expressing
personal power, connection with others, and purposeful work, have the
potential to experience workplace spirituality, or a connection to some-
thing greater than themselves (Ashforth & Pratt, 2010). Miliman et al.
(2003) also identified meaningful work and connection as components
of workplace spirituality but added values alignment or connection to
the organization’s mission and goals. As such, individual spirituality influ-
ences organizational spirituality, but at the organizational level spirituality
requires an articulation of values and a striving for connectedness and
unity.

The question then emerges, did the early church support organiza-
tional spirituality in the form of inner life, a sense of community, and
meaningful work? If so, how did the early church accomplish this? What
was the outcome?

ORGANIZATIONAL CITIZENSHIP BEHAVIOR

Organizational scholars have begun to connect organizational spirituality
to increases in organizational citizenship behavior (Charoensukmongkol
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et al., 2015; Mehran, 2017; Tepper, 2010). Organizational citizenship
behavior, or the “good soldier” phenomenon (Organ, 1988), encom-
passes behaviors by organizational members that go beyond required
duties, which are directed toward benefiting others or the organization
(Mehran, 2017). Much of organizational citizenship behavior rests in
“attitudinal factors” adopted by organizational members which influence
their commitment, feelings of support, and understanding of fairness
(Charoensukmongkol et al., 2015).

Organ (1988) presented the first model of organizational citizenship
behavior which included five components: altruism, courtesy, conscien-
tiousness, civic virtue, and sportsmanship. He later added two additional
constructs, peacekeeping, and cheerleading (Organ, 1990). Williams
and Anderson (1991) created a model that differentiated between the
direction of the citizenship behavior, individual or organizational.

The connection between workplace spirituality and organizational citi-
zenship behavior clearly emerges as research indicates that organizational
members experiencing workplace spirituality experience an elevated sense
of community which corresponds to “prosocial behavior” or concern
for others (Charoensukmongkol et al., 2015). Meaningful work leads to
feeling purpose and a better attitude about work (Charoensukmongkol
et al., 2015). Finally, a robust inner life creates positive feelings about
self, purpose, and connection (Charoensukmongkol et al., 2015).

In light of the research on the connection between organizational spir-
ituality and organizational citizenship behavior, a line of inquiry rests in
finding evidence or support for organizational citizenship behavior within
the early church. If the early church supported organizational spirituality,
was organizational citizenship behavior the result? If so, what did that
organizational citizenship behavior look like or include?

HistoricaL AND CULTURAL
BACKGROUND OF EPHESIANS 4:1-16

A key to engaging exegetical analysis rests in understanding the histor-
ical, cultural, and social background surrounding the original author and
intended audience (Keener, 2014). Knowledge about the original context
provides the exegete with greater understanding of how the original recip-
ients would have responded to and understood the information and helps
to mitigate the chances of eisegesis or reading into the text (Keener, 2014;
Osborne, 2006). Authorship, date of composition, audience, purpose,
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and theme provide a solid foundation from which to begin understanding
the original intent (Osborne, 20006).

Authorship, Date, and Audience

The authorship of Ephesians belongs to the Apostle Paul, despite some
questions (Mitton, 1976; Schnackenburg, 1991). Questions related to
authorship center around word usage, the pace and structure of sentences,
and its lack of specific addressees (Mitton, 1976; Schnackenburg, 1991).
The best explanation for the lack of addressee lies in viewing the letter as
a circular, or a letter intended to be copied and passed from one commu-
nity to another without any specific congregation in mind (Boice, 1997,
Mitton, 1976; Schnackenburg, 1991). However, Ephesus as the largest
port and capital of proconsular Asia was likely one of the congregations
to receive the letter (Boice, 1997).

Scholars believe the letter dates to around 90 AD, while Paul was
imprisoned in Rome (Boice, 1997; Mitton, 1976; Schnackenburg, 1991).
Since the letter remained unknown to the writer of the book of Acts, it is
unlikely it can be dated much sooner than 90 AD. Paul penned the letter
near the end of his life, which may account for some of the differences in
word usage and tone (Boice, 1997; Mitton, 1976).

The audience of the letter would have been the churches near Ephesus.
The tone and content of the letter suggests the audience to be those who
have been converted to the faith for some time (Schnackenburg, 1991).
deSilva (2004) argued for the Gentile believers as the implied audience
but suggests that Jewish converts were also included.

Purpose and Themes

The letter espouses two overarching themes, unity and maturity (Mitton,
1976; Schnackenburg, 1991). As a melting pot of diverse peoples and
belief systems, the melding of different nations and ethnic groups within
the early church speaks to the need for Paul to address the issue of
unity within this letter (Boice, 1997; deSilva, 2004 ). The specific pericope
under investigation, Ephesians 4:1-16, focuses on the responsibility of the
Christian life, including growing in maturity which leads to unity (Boice,
1997; deSilva, 2004; Mitton, 1976; Schnackenburg, 1991). While the
focus rests on unity and maturity, Paul’s central aim remains focused on
who Christ is and what he has done for believers (Boice, 1997). The letter
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challenges believers to become “members of one another” (Ephesians
4:25) by putting away old sinful ways, or to grow in Christian maturity
(deSilva, 2004).

SOCIORHETORICAL ANALYSIS

Robbins (1996) recognized the need for biblical scholars to connect
biblical understanding to social science disciplines, providing a way for
biblical truth to find application in the world (Henson et al., 2020).
As such, Robbins (1996) developed the sociorhetorical methodology
which provides a way for scholars in multiple disciplines to connect
biblical wisdom to life today. Sociorhetorical criticism encompasses five
types of textures: inner texture, intertexture, social and cultural texture,
ideological texture, and sacred texture (Henson et al., 2020; Robbins,
1996).

The current study utilizes three sociorhetorical textures, including
inner texture, intertexture, and sacred texture . Inner texture provides
a way for the exegete to identify patterns or markers within the text, such
as shifts in time, focus, and perspective (Henson et al., 2020; Robbins,
1996). Within inner texture analysis, this study will review narrational
or textual units, opening—middle—closing textures, and argumentative
textures to understand the author’s emphasis, idea progression, and argu-
ment (Henson et al., 2020; Robbins, 1996). Intertexture provides the
exegete with the ability to see and understand how the text relates to the
outside world (Henson et al., 2020; Robbins, 1996). In particular, the
analysis will use social intertexture to illuminate its interaction with social
knowledge of the time (Henson et al., 2020; Robbins, 1996). Finally,
sacred texture provides the exegete with tools to understand the connec-
tion or relationship between God and his people in terms of deity, holy
persons, spirit beings, divine history, human redemption, human commit-
ment, religious community, and ethics (Henson et al., 2020; Robbins,
1996).

The analysis of the chosen pericope, Ephesians 4:1-16 lends itself to
first looking at the overarching structure and argument progression. As
such, the initial section of the analysis for each section of text reviewed
that structure and progression. Once the structure and progression were
established, the text was reviewed in light of the opening—middle—closing
inner texture, social intertexture, and sacred texture analysis to provide a
look at the deeper meanings and intentions of the author.
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ErHESIANS 4:1—3—A CALL TO ACT AND BEHAVE
IN A MANNER WORTHY OF CALLING

The first narrational unit presents a call to action (Boice, 1997; Lloyd-
Jones, 1980; Mitton, 1976). The author urged the audience to walk in a
manner worthy of their calling in Christ (Boice, 1997). The narrational
unit coincides with the thesis of the argumentative texture. The thesis
argues that walking in a manner worthy of the call to Christ creates unity
and peace (Boice, 1997; Mitton, 1976; Schnackenburg, 1991).

Opening—Middle—Closing

The opening-middle—closing texture provides a closer look at the call
to action and argument thesis. The author urged the reader to walk
according to their call (vs. 1), presented an overview of how to walk
(vs. 2), and gave a call to seek unity and peace (vs. 3). Again, the narra-
tional units and argumentative patterns indicated the theme of a call to
action and the argument thesis of walking in a manner worthy of calling,
creating peace, and unity (Boice, 1997; Mitton, 1976; Schnackenburg,
1991). The opening—middle—closing textures support these movements.

Social Intertexture

A key to understanding the social intertexture of the pericope lies in
remembering the overall historical context of the time Paul wrote the
letter. While the letter was written in later part of Paul’s life (Boice, 1997,
Mitton, 1976; Schnackenburg, 1991), the recipients of the letter, while
having been a part of the church for some time, were still members of
the emerging early church (Schnackenburg, 1991). Christianity, at the
time, represented a new faith movement and, as such, required new ways
of understanding personal and social identity within the new church and
broader society (deSilva, 2004 ).

In this first section of text, the author addressed several social inter-
textures. Henson et al. (2020) argued that social roles were commonly
understood, and, with that understanding came expectations for behaviors
or social codes. Paul, throughout many of the New Testament epistles,
provides members of the new faith argumentation and direction on the
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expectations of social roles, codes, institutions, identities, and relation-
ships. In many cases, as in this text, Paul embarks on a mission to redefine
or create new understanding of social norms (Barentsen, 2011).

In the chosen pericope, Paul first presented social codes in his use of
“prisoner of the Lord” (v. 1), “walk in a manner worthy of the calling”
(v. 2), and the recitation of the manner of calling “humility, gentleness,
patience, bearing with love” (v. 2). While Paul likely wrote the epistle as
a prisoner in Rome, the significance of being a “prisoner of the Lord”
rests in Paul’s devotion to the Lord and making disciples (Mitton, 1976).
Paul’s devotion stems from the calling to follow Christ and subsequent
response to work in service of God. The inner transformation of a believer
through the Holy Spirit allows the believer to hear the call and respond in
kind. Paul provided an explanation of the statement to “walk in a manner
worthy of the calling” but providing a list of virtues including humility,
gentleness, patience, and bearing with love. The list provides the members
of the early church with specific direction for behaviors appropriate for
their role as members and believers. It is important to note that the list of
behaviors is not a requirement of salvation or membership in the church,
rather, the behaviors are considered an appropriate response to member-
ship in the body. Finally, Paul’s exhortation to “maintain the unity of the
Spirit, in the bond of peace” (v. 3) spoke directly to the members’ social
relationships in the early church. In each of these cases, Paul purposefully
addressed the need to redefine or clarify social understanding for the early
church (Barentsen, 2011).

Sacred Texture

Sacred textures focus on the identity of God and his relationship to
believers and the relationship of believers to each other (Henson et al.,
2020). The first section of the pericope addressed sacred texture in the
form of deity (Lord) (vs. 1), human commitment (walk in a manner
worthy) (vs. 1), ethics (humility, gentleness, patience, and love) (vs. 2),
and religious community (unity of spirit, bond of peace) (vs. 3). The
sacred texture reiterated the connection between God and believers and
their relationship with Him and to each other, in the discussion of deity
and religious community. The attention to how to “walk in a manner
worthy” (vs. 1) and the result of walking in a manner (vs. 2) specifically
address the outward result of the inner transformation that results from
accepting the call and working in service to God (Boice, 1997).
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Section Summary

In the first section of the pericope, Paul highlighted several concepts.
First, Paul encouraged the hearers to fully accept their calling and all
it entailed, which included working in service to God and engaging in
ethical behavior toward each other. The ethical behaviors outlined align
with the extra-role attitudes and behaviors supported in organizational
citizenship behavior (Mehran, 2017). Paul’s teachings clearly established
salvation as not by works, but by faith alone (Ephesians 2:8-9). Therefore,
the qualities listed here could easily be defined as extra-role.

Paul based his argument on first, the member’s relationship with God,
and, second, relationships to each within the church. Finally, Paul used
relationship and connection as the impetus for acting in a manner that
creates unity and peace. For the Christian, belief in Christ unleashes the
power of the Holy Spirit, which is the source of the Christian inner life.
The understanding of calling, service, and relationship espoused by Paul
flowed from a source of inner power provided by devotion to the Lord.
In sum, the text supported the concepts of a transformative inner life
through the power of the Holy Spirit, connection to God and other
members, and meaningful work in service to the Lord, as well as organi-
zational citizenship behaviors in the form of ethical behavior toward each
other.

Principle One: Individual spivituality as experienced through a transfor-
mative, belief-guided inner life, vich connections to leadership and others,
and the meaningful work that stems from calling and connection provides
empowerment for specific behaviors and attitudes.

EPHESIANS 4:4—6—ONENESS (UNITY)

The second narrational unit presents a theme of oneness (Boice, 1997).
Paul argued that walking in a manner worthy of calling creates a oneness
of body and Spirit, just as there is one Lord, faith, baptism, God, and
Father (Boice, 1997; Mitton, 1976; Schnackenburg, 1991). Again, the
narrational unit coincided with the rationale of the argumentative texture.
The rationale argued that walking in a manner worthy of calling creates a
desirable oneness and unity with others in the church (Boice, 1997).
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Opening—Middle—Closing

As seen in the first section of text, the opening—middle—closing texture
provided a closer look at the theme of oneness and, in particular, the
rationale of the argumentative texture. In this section of the pericope,
Paul argued for oneness in one body of believers (vs. 4), one Savior and
saving (vs. 5), and one God (vs. 6). The theme of oneness clearly emerged
and provided a rationale for why believers would seek to walk in a manner

worthy of calling, unity, and oneness (Boice, 1997; Schnackenburg,
1991).

Social Intertexture

Paul further expanded the concept of oneness by utilizing both social
institutions, one body (vs. 4), and social identities and relationships,
oneness (body, Spirit, hope, Lord, faith, baptism, God, and Father) (vs.
4-6). First, Paul used the body to describe the church as an institu-
tion. Henson et al. (2020) indicated that social institutions represent
organizations with four properties: structure, function, culture, and sanc-
tion (p. 118). Describing the organization of the early church as a body
provided Paul with the ability to metaphorically move the reader to under-
stand the structure, function, and culture of the early church through the
interconnectedness of each member to the larger body, hence allowing for
the concept of unity and oneness to emerge. The church as body provided
a picture of parts working as a whole, the organic growth of both the indi-
vidual and the whole, and division as consequential to the parts (Boice,
1997). At this time, the early church, as a countercultural, new religious
and social movement, and one which defied common understandings of
faith and religion, would have needed a way to create its own definition as
a social institution, which is one of the efforts Paul made in this pericope
(Malina, 2001). Utilizing the body metaphor provided a way to bring
understanding to how such seemingly diverse parts or people could come
together, unite, and create a unified whole.

Mitton (1976) argued that the “unity of the Spirit” was given by the
Spirit and that the “bond of peace” provides the ability to hold things
that are very different together. As noted, the early church was a diverse
church. Both Jews and Gentiles made up its membership (deSilva, 2004 ).
However, Paul argued that the identity of early Christians, as followers
of Jesus Christ, trumped all other identities and provided the impetus
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to “[break] down religious and ethnic barriers” (deSilva, 2004, p. 725).
The litany of ones presented in the text presented the centralizing force
of Jesus Christ. Through him, believers receive access to one Spirit or the
source of the inner life, a common hope, one true faith, one baptism, and
one God and Father (Boice, 1997, pp. 128-131). Again, the unifying
force comes through belief in Christ, which then creates the bond of
peace through unity of the Spirit.

Sacred Texture

Sacred textures focus on the identity of God and his relationship to
believers and the relationship of believers to each other (Henson et al.,
2020). This section of the pericope addressed sacred texture in the form
of deity (Lord, God, and Father) (vs. 1), spirit being (Spirit) (vs. 4),
human commitment (faith, baptism) (vs. 5), and religious community
(one body) (vs. 4). The sacred texture provided clarity related to the
social relationships identified in the pericope. Hearers of the letter would
have understood, based on previous experience and on Paul’s arguments
within the pericope, the trinitarian connection between God the Father,
the Lord Jesus Christ, and the Holy Spirit (Boice, 1997). Connecting this
understanding with the metaphor of one body and human commitment
to Christ through faith and baptism would have provided the hearer with
the ability to connect the dots from one God, to one Lord, to one Spirit,
which creates unity within the body (Boice, 1997). The trinity provided
the foundation on which the body experienced unity, where diverse parts
may come together for the betterment of the whole (Boice, 1997).

Section Summary

In the second section of the pericope, Paul highlighted the trinitarian
influence on the church. The pericope emphasized the ability to walk in
the manner worthy of calling, which creates oneness and comes through
the power of the Spirit or the inner life of the Christian follower. Access
to the Spirit came through the sacrifice of Jesus Christ, which then allows
for access to God the Father. Thus, the interconnectedness or oneness of
the church stems from the fulfillment of the roles of the Trinity and belief
in Jesus Christ. Again, the text showed evidence of supporting the ideas
of the inner life and a sense of community and understanding the roles
played by individuals within the church.
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Principle Two: Organizational wunity stems from members of the whole
completing prescribed roles with an understanding of and dedication to the
Sfunctioning of the whole.

EPHESIANS 4:7-10—RECIPROCITY

The third narrational unit presented ideas related to the measure of a
gift (Mitton, 1976; Schnackenburg, 1991). Paul presented Christ’s sacri-
fice through his death and resurrection as a gift of grace. Again, the
narrational unit coincided with the testimony of antiquity within the
argumentative texture. The testimony invoked a prophecy from the Old
Testament in Psalms (139:7-12; 68:18) and Isaiah (66:1) to support the
gift of grace which provided the impetus and means by which to walk in
the manner in which the reader has been called.

Opening—Middle—Closing

In this section of the pericope, Paul referenced prophecy to establish that
Christ’s gift of grace fulfilled it (Boice, 1997; Mitton, 1976; Schnack-
enburg, 1991). The pericope boasted an argument for grace as Christ’s
gift (vs. 7), a reference to Old Testament prophecy of the death and
resurrection (vs. 9), and a reaffirmation of the death and resurrection
to fulfill the promise (vs. 9-10). The testimony bolstered Paul’s argu-
ment surrounding the hearer’s ability, through the power of the Spirit
given through Christ, to act in a manner worthy of calling, as it has been
foretold and realized.

Social Intertexture

Paul utilized social codes by invoking the idea of “Christ’s gift” (vs.
7). Ancient cultures held to a social code of gift-giving and reciprocity.
Ancient Mediterranean cultures would have understood gift-giving in
terms of the patron—client relationship (deSilva, 2004). Hebrew scrip-
ture often referred to God as the “Patron of Israel” and Jesus as a
patron of the early church or as a mediator securing favor with God
(deSilva, 2004, p. 134). deSilva (2004) argued that God’s forbearance
and mercy provided humanity with the ability to return the favor in
seeking repentance. Appropriate responses to a patron include “honor,
loyalty, testimony, and service” (deSilva, 2004, p. 136). In the case of the
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Christian believer, these would include service to God and modeling the
life of Christ. These ideas are explored further in the last section of the
pericope.

Sacred Texture

Again, focusing on the identity of God and his relationship to believers
and the relationship of believers to each other (Henson et al., 2020),
this section of the pericope addressed sacred texture in the form of a
holy person (vs. 7 Christ) and history and human redemption (vs. 7-
10, Christ’s gift and ascension and descension). Jesus, as a holy person
in the text, acted as the gift bearer both in prophecy and in fulfillment
of prophecy. References to the prophecy from Psalms (139:7-12; 68:18)
and Isaiah (66:1) provided the historical sacred texture while inputting
human redemption through its references to ascension and descension
and fulfilling all things (vs. 10). Again, the role of Christ in the church
and in providing the ability to walk in a manner worthy of calling was
supported.

Section Summary

In the third section of the pericope, Paul highlighted the role of Christ,
as head of the church, in the realization of the prophecy, and as a model
for believers. As the gift bearer, Christ served as a mediator for God as
a patron. The text set up the idea that the gift given by Christ provided
both particular gifts and also required an appropriate response, addressed
in the remaining section of the pericope. Again, the text supported a
sense of community and connection among the members of the church.
Overall, the pericope supports meaningful work in the form of a call
to service to God, the inner life in the transformative power of the
Holy Spirit through belief, and a sense of community in its emphasis on
relationships and connection of the body.

Principle Three: Spiritual organizational leaders empower organizational
members by modeling the call to serve in meaningful work, how to serve
well, and dedication to serving others.



228 E. K. HUNT AND S. D. VEISS

EPHESIANS 4:11-16—SPIRITUAL GIFTS
AND EDIFICATION OF THE BoDY

The last narrational unit presented spiritual gifts as a means by which to
edify or mature the members of the body, building spiritual maturity and,
subsequently unity within the body (Boice, 1997; Mitton, 1976; Schnack-
enburg, 1991). Again, the narrational units coincided with the conclusion
of the argumentative texture. The conclusion argued that through the
granting and use of spiritual gifts, the body experiences a subsequent spir-
itual maturity stemming from the knowledge of Christ. Faith provided the
ability of individuals to walk in a manner worthy of calling in service to
God and the church body, which, in turn, allowed the church to find

unity.

Opening—Middle—Closing

In this section of the pericope, Paul built an argument for the giving of
spiritual gifts to be used to equip believers to grow in the knowledge of
God and build unity within the church. The text outlined the giving of
the spiritual gifts of apostleship, prophecy, evangelism, shepherding, and
teaching (vs. 11), the call to use spiritual gifts to equip all believers to
know Christ and seek Christian maturity (vs. 12), and, finally, the ability
of maturity to create unity within the body (Mitton, 1976).

Social Intertexture

Paul utilized social roles in outlining the various church roles (role of
leaders in the church—apostle, prophet, evangelist, shepherd, teacher;
the role of believers [saints]), social institutions in showing how the
church works (Christ as leader, officers—apostles, prophets, evangelists,
shepherds/pastors, and teachers—and believers), social codes or behav-
iors in attributing maturity to believers, and social relationships in unity
and one body (Boice, 1997; Mitton, 1976; Schnackenburg, 1991). While
the church roles outlined here would have been in the developmental
stage, members of the early church would have understood the concept
that the roles outlined were spiritual gifts given by the Spirit and made
available through Christ. The Spirit endows every believer with gifts;
however, some have been endowed with gifts specific to the edification of
the church membership (Boice, 1997), sometimes referred to as “office
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bearers” (Schnackenburg, 1991). The commission of the “office bear-
ers” (Schnackenburg, 1991) rests in “equipping the saints for the work of
ministry, for building up the body of Christ” (v. 12). The “office bearers”
(Schnackenburg, 1991) exist to serve the church members, edifying their
faith and helping them to grow in maturity, which provides the founda-
tion for unity (Boice, 1997). deSilva (2004 ) indicated that while some do
occupy unique roles, the ministry of Christ belongs to all believers.

Paul addressed social codes by which members should engage with
others in using language such as “mature manhood” (vs. 13), “measure of
the stature of the fullness of Christ” (vs. 13), “may no longer be children”
(vs. 14), “tossed to and fro” (vs. 14), and “human cunning, by craftiness
and deceitful schemes” (vs. 14). As with any culture, there are established
norms for appropriate behavior. Here, Paul connected Christian matu-
rity with “knowledge of the Son of God” (vs. 13), which provided the
ability to become mature withstanding the ebb and tide of social pressure
and conformity. The maturity of believers stemmed from the edification
provided by the “office bearers” in growing church member knowledge
of the Son of God (Schnackenburg, 1991).

Finally, Paul indicated that the edification provided by the “office bear-
ers” and subsequent maturity of the members leads to a closer relationship
and understanding of Christ as the head or leader of the church and unity
within the body (Boice, 1997; Mitton, 1976; Schnackenburg, 1991).
References to the head, body, and joint continued to support the body
metaphor, emphasizing the interconnectedness of the church’s individual
members. The relationship between Christ and the members required
continually seeking maturity to remain united.

Sacred Texture

The sacred texture identified holy persons, human commitment, religious
community, and ethics (Henson et al., 2020). The text identified several
holy persons, including Christ, apostles, prophets, evangelists, shepherds,
teachers, and saints (believers). Of significance to note, the text iden-
tified all church members as holy persons, once again emphasizing the
interconnectedness of each person to the body.

Human commitment reflects how a text exemplifies followers of Christ
(Henson et al., 2020). Following Christ also requires a commitment to
other believers (Henson et al., 2020). Paul addressed human commitment
in referencing the work of ministry (vs. 11), knowledge of the Son (vs.
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13), and parts working properly (vs. 16). Knowledge of the Son of God
provided understanding to complete the work of ministry and when all
work according to their gifts and calling, the parts work together properly
(Mitton, 1976).

Again, the religious community recognized specific ways believers are
called to interact (Henson et al., 2020). Religious community received
attention in the form of “unity of faith” (vs. 13), “whole body” (vs. 16),
and “build up in love” (vs. 16). All three emphasized the relationship
between individuals within the church.

Finally, Paul addressed cthics, or “the responsibility to think and act in
certain ways” (Henson et al., 2020) in the form of “mature manhood”
(vs. 13), “no longer children” (vs. 14), “speaking truth in love” (vs. 15),
and “grow up” (vs. 15). Robbins (1996) argued that for believers, ethics
are “motivated by commitment to God” (p. 129). The commitment to
God creates a desire to act and behave in ways that honor and glorify him.

Section Summary

In the last section of the pericope, Paul outlined the roles within the
church, Christ as the head (leader), those with spiritual gifts for edifying
the members (office bearers), and the saints (believers or members). In
doing so, he established Christ as the leader, the role of the office bearers
in providing the knowledge of the Son or edifying the members, and the
role of the believers in the work of ministry done from a place of maturity.
The ability to act from the knowledge of the Son provided the maturity
needed to have every believer or part of the body working properly, which
creates a united whole. Paul directly addressed the work of all members
of the church, its purpose, and its meaning. He stressed the connection
and sense of community within the church. Finally, he again referenced
the inner life through faith and knowledge of the Son. In sum, the final
portion of the text rounds the circle providing the reader with a conclu-
sion as to how they can meet the call and walk in a manner, expressing
humility, gentleness, patience, and bearing in love.

Principle  Four: Organizationally modeled and supported spivituality,
including an inner life, meaningful work, and sense of community, provides
empowerment for organizational members to bebave and engage with each
other in a manner that supports and encourages unity.
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SuMMARY

The analysis presented here provided several insights into both orga-
nizational spirituality and its connection to organizational citizenship
behavior. First, the analysis supported the concepts of the inner life,
meaningful work, and a sense of community within the organizational
spirituality literature (Ashmos & Duchon, 2000; Tepper, 2010). More-
over, the analysis presented key principles related to how organizations
and leaders may support individual workplace spirituality and utilize its
outcomes to benefit the whole organization, particularly related to unity.
Specifically, the analysis highlighted the role of leaders in empowering
organizational members, modeling spirituality and organizational citi-
zenship behavior, and providing instruction and knowledge related to
spirituality. Several potential research streams emerge from here, including
additional biblical support for the constructs within organizational spir-
ituality, the role of Christian leadership in supporting organizational
spirituality, and empirical research seeking evidence of support of these
constructs within present-day organizations.

Second, the analysis indicated the outcomes of spirituality within the
organization included behaviors that easily fall under the purview of
organizational citizenship behavior (Organ, 1988, 1990; Williams &
Anderson, 1991). Moreover, the analysis highlighted the interconnect-
edness of organizational members and the connection between attitudes
and behaviors and overall functioning. Some behaviors were specifi-
cally addressed, including humility, gentleness, patience, bearing with
one another, maintaining unity, speaking truth in love, and growing up
(maturing). Further research related to these behaviors and others within
the biblical context, as possible constructs within the organizational
citizenship behavior research stream, would be beneficial.

Finally, the analysis clearly emphasized the outcome of individual spir-
ituality as something that benefits the whole, not just the individual. As
such, the analysis supports the idea within the organizational spirituality
literature as a construct that bridges both individual and group contexts.
Additional research exploring support of this concept within biblical texts
would be useful. As well, further development of the reciprocal relation-
ship between individual spirituality and organizational spirituality would
prove beneficial.
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CHAPTER 13

Forgiveness and Unity Support Spiritual
Organizations: An Analysis of the Epistle
of Philippians

Stuart W. Boyer

At the time of Paul’s ministry, during his 2nd missionary journey, the
city of Philippi was mostly populated by Greeks and Romans. After the
wars (42 BCE), many who retired from Roman service resided there
(O’Brien, 1991). This provided an environment and culture within the
city that boasted of its citizenship in Philippi—specifically for the liberty,
freedom, and peace offered by a Roman colony. Organizations and citi-
zens tend toward groups that support peace. Organizational Citizen
Behavior (OCB) includes job attitudes, job satisfaction, and other attitu-
dinal measures, including perceived fairness, organizational commitment,
and leader supportiveness (Organ & Ryan, 1995). Dissension and distrust
hinder peace and OCB. “Do not plan evil against your neighbor, who
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dwells trustingly beside you” (Proverbs 3:29 ESV). The Greeks, Romans,
and Jews had adequate history involving dissension and wars. Neverthe-
less, selfish desires and unchecked ambition provide toward wars and
dissension (James 4:1-2). “Civil dissension is a viperous worm that
gnaws the bowels of the commonwealth” (Shakespeare, 1588, line 71).
An unleashed, untamed tongue quickly brings destruction and discord.
“A worthless man plots evil, and his speech is like a scorching fire. A
dishonest man spreads strife, and a whisperer separates close friends”
(Proverbs 16:27-28 ESV).

Paul exhorts the Philippians toward standing fast in unity (O’Brien,
1991), encouraging each to remain in partnership with the gospel
(1:5). Paul wrote this letter, in part, given the church presently experi-
enced distrust, contention, and unforgiveness (cf. 2:1-4; 4:2-3). Perhaps
the primary verse within the book, which echoes the book’s larger
themes, calls for the Philippians to persevere while standing fast in unity
conducting their lives worthy of the gospel (1:27). This notion remains
riddled through portions of the letter (2:1-11; 14, 3:7-11; 4: 2-8). Paul
provides specific admonition toward perseverance while standing fast in
unity—seeking reconciliation and forgiveness by the letter’s end (4:2).

CONTEXTUAL BACKGROUND OF PHILIPPIANS

During the era just before World War II, American families were, by and
large, tuned into radio shows in the evenings. On October 30th, 1938,
H. G. Wells gained notoriety during the initial broadcast of his science
fiction novel War of the Worlds due to the massive panic of the public.
This happened mainly because some listeners tuned in late; others still fell
prey to the dramatization—America and the world were experiencing a
Martian invasion (History.com Editors, 2009).

The importance of context or surrounding conditions is recognized
through this true story. Likewise, we need to know the context of scrip-
ture to interpret it properly, understand and apply it. The context of
a particular scripture is found within the surrounding passages. The
surrounding sections determine the context of a set of passages. The
context of surrounding sections is determined by the book in which
they are written. Further, the context of the book is determined by the
sounding books—the Old or New Testament. Finally, the context of scrip-
ture is determined in light of the Bible as a whole. We need to look at
the social, cultural, and historical context of the scripture.
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The Setting

The wind was at their backs and provided excellent sailing (Hughes,
1996) for the Apostle Paul, Luke, and the crew as they came to the
shores of Neapolis or modern-day Kavalla (Barclay, 1976). The crew
then walked inland some 8-13 miles (Hughes, 1996; Polhill, 1992) and
arrived at the city of Philippi, in northeastern Macedonia (Polhill, 1992).
This stop in Greece reveals the first place that Paul preached the gospel
in Europe. Philippi was an ancient and historic city when Paul arrived.
The beginnings of this Roman colonial city maintained an abundance of
Roman citizens (Polhill, 1992), extending back to the fourth century BC
(O’Brien, 1991). Philippi was on the site of the “Thracian village known
by its Greek name Krenides (‘springs’). In 361 BC, an Athenian exile,
Callistratus, together with a number of Greek settlers from the island of
Thasos, took over the place” (O’Brien, 1991, p. 3). In 356 B.C. (Fee,
1995), Philip of Macedon, the father of Alexander the Great, was moti-
vated by the gold and silver mines nearby (Barclay, 1976; O’Brien, 1991)
and began a new battle. “Again, in 42 BC the Battle of Philippi was
fought... [involving] the Second Triumvirate (Octavian, Antony, Lepidus)
and the Republicans of Rome (Brutus, Cassius) [and] the victory of
Octavian resulted in Philippi’s being made a military colony” (Kent Jr.,
1981, p. 95). Given this, the town was awarded the status of a Roman
colony—answering directly to the Roman emperor—which provided for
the character of Philippi in Paul’s day (Hughes, 1996). Thus, it was a
Roman city yet free from stringent oversight which offered much liberty
to the Philippians.

The Purpose

At the time of writing this prison epistle (Ephesians, Colossians, and
Philemon, Philippians), Paul was bound “which he describes no less than
four times as ‘being in chains’ (1:7, 13, 14, 17)” in prison in Rome (Fee,
1995, p. 34). At this point, Paul was sending Epaphroditus—who came
with the gift from the Philippians—back from his prison cell in Rome
after his recovery from illness and, it appears Paul wrote the letter with
four main purposes in mind.



238 S. W. BOYER

1. An update of Paul’s ministry to the Philippians (1:12).

2. A letter of thanks for the support Paul had received in his time of
need through the Philippians (4: 10).

3. A warning about the Judaizing opponents who would be seeking to
influence them (3:2).

4. An exhortation toward unity, standing firm in the gospel (1:27), and
thereby toward settling a rift that was in the church (4:2).

The Author

The style, doctoral support, and internal writings support the Apostle
Paul as many church fathers do concerning the authorship or canon-
ical authority of Philippians (O’Brien, 1991, p. 9). Paul’s name is found
within the first verse. “Most scholars regard the Pauline authorship of
Philippians as indisputable” (MacDonald, 1995, p. 1957), given this
adding just little report shall be sufficient. One challenge to this came “F.
C. Baur of the Tiibingen School in the 1840s,” (O’Brien, 1991, p. 10),
but finds no contemporary New Testament scholarship support (O’Brien,
1991). “More recently, A. Q. Morton and ]J. McLeman, [question author-
ship], on the basis of their computer analyses of the Pauline sentences,”
however the validity of this method remains questionable, and in debate
(O’Brien, 1991, p. 10).

The Date

Given Philippi was filled with retired military and otherwise Roman
soldiers, it was known as “little Rome,” and therefore was a little Roman
experience for those who no longer lived there and longed for Rome.
Philippi being more of a military city than a commercial one, did not
maintain enough (10 male Jews) Jewish people to have a synagogue.
Given this, on his second missionary journey (approximately 50 AD)
Paul and his crew went down “probably to the Gangites River, looking
for some fellow Jews. They discovered a small group—all women”
(Hughes, 1996, p. 212)—who became the beginnings of the Philippian
church. Paul visited again on his third missionary journey (Acts 20)—
then departed to Jerusalem. During the visit in Jerusalem he was arrested,
taken to Rome. It is in the Roman prison about 60-62 AD (O’Brien,
1991), probably closer to 62, that this letter was written.



13 FORGIVENESS AND UNITY SUPPORT SPIRITUAL ORGANIZATIONS ... 239

Key Themes

The letter was written at the same time that Ephesians, Colossians, and
Philemon were; during Paul’s captivity in Rome, and often called the
“Prison epistles.” Amazement happens when we consider this background
and Paul’s chains while writing this letter—since the main theme is joy—
some 15 times in various forms. Likewise, the source of joy, Jesus Christ
is mentioned no less than 60 times. Of course, the source remains over
and above the circumstance, Jesus our eternal, infinite source of joy.
Joining with these themes, Paul exhorts the Philippians toward standing
fast in unity (O’Brien, 1991), encouraging each one to remain in part-
nership with the gospel (1:5). The church presently experienced distrust,
contention, and unforgiveness (cf. 2:1-4; 4:2-3). One primary verse
within the book calls for the Philippians to persevere while standing fast
in unity conducting their lives worthy of the gospel (1:27).

1:1-11 AFFIRMATION AND AFFECTION
SUPPORT SPIRITUAL ORGANIZATIONS

A word of encouragement may make the difference between continuing
and catastrophe. Said another way, “A word fitly spoken is like apples of
gold in a setting of silver” (Proverbs 25:11 ESV). An example of this may
be found in the gospel of John chapter 21; Jesus affirms the restoration
of Peter after he denied Jesus thrice. Another example happened to Paul
himself. Paul experienced each time he had some success, that soon there-
after, many troubles and beatings would occur. In Corinth, God spoke
encouragement to Paul at just the right time (Acts 18:9-10). A lack
thereof may break the psychological contract. A psychological contract
remains between workers and employers and concerns an unwritten state-
ment of expectations (Ivancevich & Konopaske, 2010). Additionally,
employees desire to see leaders and organizations reveal an active interest
in their personal lives, family situations, also including physical and mental
health (Ivancevich & Konopaske, 2010). Yet another way to attend to the
psychological contract, follow “The Cardinal Rule of leadership: believe
in your people” (Pearring, 2017, p. 119). Paul practiced this at the
beginning of his letter, stating he remains thankful that God’s work in
them was good and he would continue that work (Phil. 1:6). Thankful-
ness concerning others reveals the loving aspect of acknowledging God’s
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personalized handiwork (Rom. 1:8, 9; 6:17; 1 Cor. 1:4; Eph. 1:15, 16;
Col. 1:3, 4; 1 Thess. 1:2; 3; 3:9; 2 Thess. 1:3; 2 Tim. 1:3; Phile. 4, 5).

Perhaps Paul’s practice of affirmation and affection began having
received the same—during an unlikely time—through the Apostle Barn-
abas (Acts 9:26-27). Organizations which practice affirmation and affec-
tion boost Organizational Citizen Behavior (OCB). It fulfills a psycholog-
ical contract and allows a glimpse toward authentic leadership including
transparency and openness, (Gardner et al., 2005, p. 361). Pearring
(2017) provides some pointers on believing in people. Choose wisely
(Phil 1:5), carefully and prayerfully choose who you partner with. Think
regularly (Phil 1:3); think about partners or subordinate strengths, gifts,
and talents. Thank intentionally (Phil 1:3), from a grateful heart. Pray
always (Phil 1:4), for those who partner with. Encourage humbly (Phil
2:1-7), if you put yourself above others, it’s hard to believe in them.
And finally proceed resolutely (Phil 3:13-14), even or especially during
setbacks and difficulties (Pearring, 2017, pp. 124-133). The gospel
promotes affectionate relationships (2 Cor. 3:2; 7:3; Gal. 5:6; 1 John.
3:14; Acts. 16:23-25; 20:23; Eph. 3:1; 4:1; 6:20; Col. 4:3, 18; 2 Tim.
1:8; 2:9; Heb. 10:33, 34) and Paul’s affection for the Philippians remains
linked with the love of Christ himself (O’Brien, 1991). Affirmation and
affection remain foundations toward intimate relationships. Jesus provides
the supreme example of revealing affection for those who love Him (John
15:12-13).

Principle One: Leader and member affirmation and affection support
spiritual organizations.

I:12-14, 27 AN UNBOUND GOSPEL BENEFITS
FOLLOWERS OF SPIRITUAL ORGANIZATIONS

Although, while writing the letter to the Philippians, Paul was chained
and bound, the gospel was not (2 Tim. 2:9). Boice (2000) rightly posits
that Paul’s imprisonment and experience was not happening according
to plan—since he had planned to proclaim the gospel in Spain, then
Jerusalem, finally visiting Rome. The Philippians undoubtedly believed
Paul’s imprisonment effectively bound or hindered the gospel’s propa-
gation. Paul assured them the adversity did not bind the gospel; rather,
“the adversity itself had turned out for the advancement of the gospel”
(Silva, 2005, pp. 61-62). This recognition of spiritual leadership benefits
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Paul, and the Philippians, as well as organizations today. Spiritual Lead-
ership (SL) within organizations positively promotes health, productivity,
lowered stress, security, turnover, ethicality, satisfaction, significance, and
organizational citizenship behavior (Benefiel, 2005; Dent et al., 2005;
Fry, 2003; Howard, 2002; Kriger & Seng, 2005; Mitroff & Denton,
1999). Fry (2003) defines SL. “as comprising the values, attitudes, and
behaviors that are necessary to intrinsically motivate one’s self and others
so that they have a sense of spiritual survival through calling and member-
ship” (p. 694). Paul recognized; the gospel was going forth. Three
portions of evidence confirm the continual propagation of the gospel.

The first reveals the gospel permeated throughout the palace guard
(1:13). This occurred given the “imperial guard, the praetorium,
consisted of 9,000 handpicked soldiers” (Hughes, 1996, p. 48) who were
rotating guarding Paul—a great opportunity for the gospel. The soldiers
would hear the gospel from Paul, then through his “conversations with
his visitors” (Hughes, 1996, p. 48).

The second evidence involves the believers, who were now evange-
lizing (1:14)—not heretically but authentically, albeit perhaps with selfish
motives (1:15). They were called to share the gospel (Matt. 28:19-20)
and were followers, partnering in the gospel (1:5). Fry (2003) declared
spiritual survival through calling and membership entails a sense of calling,
which then produces efforts toward empowerment, as well as love, care,
and concern. Sanders (2007) commented that SL concerns power from
on high—divine power—SL remains effective only due to the Holy
Spirit’s work within. Given this, SL provides toward connecting divine
ability and personal cooperation, according to purpose providing organi-
zational connection while fulfilling organizational goals. The gospel is not
universal nor inclusive but rather exclusive as Jeffress (2016) clearly and
articulately exclaimed. Morris (1995) noted Jesus’ statement “I am the
way, the truth and the life. No one comes to the Father except through
me” (John 14:6 ESV) provides a threefold description emphasizing the
way (vv. 4-6). “Jesus is not one among many ways to God but the only
way to God. The early church was even called “The Way’ because of its
insistence upon this point (Acts 9:2; 19:9, 23)” (Dockery, 1992, p. 624).
Interestingly, Toussaint (1985) noted “Saul referred to Christianity as the
Way, a term used only in Acts (19:9, 23; 22:4; 24:14, 22).”

The third evidence the gospel moved forward is provided to us
through hindsight. The third effect is obvious only through the lens
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of history—*“the prison epistles” (Ephesians, Philippians, Colossians, and
Philemon).

Principle Two: Providing time and space for leaders and followers to embrace
gospel principles benefits spivitual organizations.

2:1-13 HUMILITY SUPPORTS SPIRITUAL ORGANIZATIONS

The letter to the people of Philippi was written at the same time that
Ephesians, Colossians, and Philemon were, during Paul’s captivity in
Rome, and often called the “Prison epistles.” It’s astonishing consid-
ering Paul’s chains during writing this letter—the resounding theme of
joy—some 15 times in different forms. Likewise, the source of joy, Jesus
Christ is mentioned no less than 60 times. Although, the church presently
experienced distrust, contention, and unforgiveness (cf. 2:1-4; 4:2-3),
one primary verse within the book calls for the Philippians to persever-
ance while standing fast in unity conducting their lives worthy of the
gospel (1:27). Selfish desires and unchecked ambition provide toward
wars and dissension (James 4:1-2). On the other hand, humility chooses
the betterment of others (2:3—4) rather than self-interest or reputation
(2:7). Paul provides the account or early Christian hymn in support of
humility (2:5-11).

This early Christian hymn about Christ Jesus is the most important
section of the letter to the Philippians and provides a marvelous descrip-
tion of Christ’s self-humbling in his incarnation and death, together with
his subsequent exaltation by God to the place of highest honour [sic].
(O’Brien, 1991, p. 251)

Scripture supports the attitude of humility (Ps. 45:4; Prov. 15:33;
18:12; 22:4; Zeph. 2:3; Acts 20:19; Col. 3:12; 2 Tim. 2:25; Titus 3:2; 1
Peter 5:5). Elsewhere, Paul stated “for I say, through the grace given to
me, to everyone who is among you, not to think of himself more highly
than he ought to think, but to think soberly, as God has dealt to each one
a measure of faith” (Romans 12:3). The term used for think supplies extra
insight toward Paul’s intent. Louw and Nida (1996) defined the word this
way. LTTEP@PPOVE®: “to have an unwarranted pride in oneself or in one’s
accomplishments, to be conceited, to be arrogant, to be proud, to think
highly of oneself” (p. 764). Osborne (2004) stated thinking highly of
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oneself refers to an overly inflated view of our own importance, whereas
the humble remains with the divine perspective, we are slaves to God, in
likeness of Jesus, and toward one another.

The spiritual organizations thrive with humble and submissive attitudes
toward transformation into the likeness of Jesus, which glorifies God.
Jesus lived to glorify God (John 17:4). Spiritual organizations succeed by
glorifying God (Matt. 5:16; Mark 2:12; Luke 2:20; 23:47; John 13:31;
17:4; 21:19; Acts 4:21; 21:20; Rom. 1:21; 1 Cor. 6:20; 2 Cor. 9:13;
Gal. 1:24; 1 Pet. 2:12). Organizations nor leaders rarely, if ever, have
perfect knowledge. Leaders’ decision-making effectively remains in a place
of bounded rationality. The effective spiritual organization, leaders and
followers alike, practices strength of character and humble submission to
the purposes of God—bringing glory to God.

Principle Three: Top-down humility provides toward the glory of God and the
betterment of spivitual organizations.

2:14—30 AUTHENTIC LEADERS AND FOLLOWERS
HELP SPIRITUAL ORGANIZATIONS THRIVE

This pericope highlights the open, humble, authentic leadership of Paul,
Timothy, and Epaphroditus. Authentic Leadership (AL) is aptly termed,
for the main focus of AL concerns leadership, which remains, real,
genuine, and authentic (Northouse, 2013). Paul takes careful aim to
remain open and authentic toward the Philippians, even when addressing
their failures. The AL contemporary model, developed due to moral lead-
ership failures, such as Enron, Worldcom, and Global Crossing (Avolio
et al., 2004; Northouse, 2013). Paul stated the work (2:17) he is doing
“could lead to martyrdom, but he was more than willing” (Silva, 2005,
p. 129). Given Paul remained committed toward their betterment, he
spoke the truth in love—even when the truth hurt (2:20-21), rather
than speaking empty words or flattery (Prov. 29:5). In speaking about
Timothy, Paul stated no one was as like-minded, all were self-seeking,
expect Timothy. “Those words may have a double reference. Indirectly,
they serve as an additional rebuke to selfish followers of the Philippian
community” (Silva, 2005, p. 138). Nevertheless, “better is open rebuke
than hidden love” (Prov. 27:5). AL includes positive leader values, which
may influence followers’ attitudes and behaviors (Avolio et al., 2004).
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The transparent interacting with followers, along with optimism, confi-
dence, hope, and decision-making, help encourage trusting relationships
with followers (Gardner et al., 2005). The Philippians looked forward
to a visit from Paul and Timothy (2:19, 24), given they were both
present for the conception of the church (Acts 16), Paul would send
back their own Epaphroditus soon. Epaphroditus was sent from Philippi
to Paul with a gift (1:5), and to assist Paul, but became unable, having
fallen sick (2:27), but now healed. Due to the leader—follower relation-
ship emphasis, AL behavior is consistent with values and with follower
values (Avolio & Gardner, 2005). Four positive psychological attributes
exist which “impact authentic leadership: confidence, hope, optimism,
and resilience” (Northouse, 2013, p. 264). Therefore, authentic leaders
focus on personal development and empower others toward developing
positive attributes. Paul provided honest, open, authentic examples of
three leaders of whom efforts focused on the Philippians’ betterment as a
spiritual organization.

Principle Four: Authentic leaders and followers help spivitual organizations
thrive.

3:1-6 AN ABERRANT GOSPEL DAMAGES
FOLLOWERS OF SPIRITUAL ORGANIZATIONS

It may happen in equal or greater proportion—positively; providing time
and space for leaders and followers to embrace gospel principles bene-
fits spiritual organizations. Or negatively—an aberrant gospel damages
followers of spiritual organizations. Paul knew the destructive nature of
legalism. Legalism, produced through self-effort, seeks to atone one’s self
before God. “The desire to be pleasing to God is commendable certainly,
but the effort to please God by self-effort is not, for it assumes that
sin once done may be undone, an assumption wholly false” (Tozer &
Verploegh, 1984, p. 164). For Paul, a repeated warning about legalism
was not tedious, but safe (3:1). Legalism, if not disclosed for what it is,
may well have destroyed the Philippian spiritual organization. Another
warning against legalism remains helpful (Gal 5:12; 2 Cor. 11:13-15;
Phil. 2:17, 18; 3:1-3; 2 Pet. 1:12-15; 3:1). Believers rejoice in Jesus,
not in legalism, given that working for God’s favor or salvation is not
good news (Zep. 3:14, 17; Zech. 10:7; Mat. 5:12; Luke 1:47; Rom.
5:2; Gal. 1:6-9; 1 Thess. 5:16; Jam. 1:2; 1 Pet. 1:6-8). Paul strived



13 FORGIVENESS AND UNITY SUPPORT SPIRITUAL ORGANIZATIONS ... 245

toward revealing the heresy of the Judaizers, who promoted a worked
based salvation/sanctification (Mat. 7:22, 23; 2 Cor. 11:13; Gal. 5:13;
1 Tim. 1:19; 2 Tim. 3:1-6; 4:3, 4; Titus 1:16). By contrast, the true
people of God (3:3) are those who worship God in the Spirit (John
4: 23-24). They rejoice in Christ Jesus, as opposed to the legalist who
likely rejoices in one’s self. Finally, they also put no confidence in the
flesh—but put all confidence in Jesus. Legalism remains a problem. In the
United States (US), and doubtless elsewhere, legalism and other cultural
problems hinder spiritual organizations. Barna (2011) revealed only seven
percent of the US public classifies as evangelical Christians, whereas one
out of every 10 persons within the United States claims no religious faith.
“The foundation of what we know and believe about the Christian faith
is contained in the Bible” (Barna, 2011, p. 131). Yet only six out of 10
within the United States believe that the Bible is without error (Barna,
2011). “Protestants are 48 percent more likely to believe that the Bible
is totally accurate in all the principles it teaches. Protestants are twice as
likely to say that the Bible can be taken literally, word for word” (Barna,
2011, P. 134). Culture tends to affect behavior. Legalism or an aberrant
gospel damages spiritual organizations.

Principle Five: An aberrant gospel damages followers of spiritual organiza-
tions.

3:7-11 EXAMINED LIVES BENEFIT
SPIRITUAL ORGANIZATIONS

It’s been said that the unexamined life is not worth living (Socrates).
Socrates sought to live a virtuous life—full of self-examination. Not
merely to focus on himself, but rather to make the most use of his life. For
the Christian, this means examining our lives to assure we produce much
fruit that remains due to Jesus abiding in us (John 15:1-5). It means
careful consideration and regular examination in order and operate my life
and ministry by the Spirit (Gal. 5: 22-23; Eph. 4:30; 5:18-21) and on
the solid foundation of Jesus Christ, so that when the eternal judgment
happens, 1 will pass the fire test (1 Cor. 3:13) and receive a reward (1
Cor. 3:11-15; 2 Cor. 5:10). Paul examined his own life and determined
his life was only of worth in as much as he was knowing and growing in
a relationship with Jesus (3:7-9). The basis of AL concerns psychology
and psychological theories of self-regulation (Yukl, 2013). AL integrates
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ideas of effective leadership with ethical leadership, and emphasizes the
importance of consistency in leaders’ words, actions, and values (Yukl,
2013). Therefore, the need for truth and honesty remains a primary
factor. One of the chief principles of AL concerns self-awareness, pulling
from Greek philosophy, or the concept of “know thyself” and “to thine
own self be true” (Avolio et al., 2004, p. 802). Authentic leaders’ hope,
trust, and positive emotions influence followers’ attitudes and behaviors
(Avolio et al., 2004). Paul had planted the church or spiritual organiza-
tion in Philippi, and continued to provide training for the community.
Northouse (2013) defined leadership as “a process whereby an individual
influences a group of individuals to achieve a common goal” (p. 5). Lead-
ership remains a “transactional event that occurs between the leader and
followers” (Northouse, 2013, p. 5). Ivancevich and Konopaske also noted
“you do not have to be in the formal leadership position to exert lead-
ership behavior” (p. 440). Further, leadership development encompasses
training leaders to effectively deal with unpredictable issues, as well as
complex cognitive and behavioral adaptability toward wide range prob-
lems (Day, 2000). Additionally, leadership development is defined as “a
measure of a leader’s changing capacity to influence, in terms of various
factors, over time” (Clinton, 1988, p. 245).

Organizations maintain specific training—information and skills—
toward leadership development, according to organizational product and
goals. Formal groups are established to the end that organizational goals
are accomplished (Ivancevich & Konopaske, 2010). Just prior, Paul wrote
of seven things that once meant everything to him. “The first four items
describe privileges that Paul acquired simply by virtue of his birth, while
the last three focus on voluntary choices of his own” (Silva, 2005, p. 150).
In effect, Paul was saying “Don’t think I regret my decision—even now
I continue to regard every one of those virtues as nothing” (Silva, 2005,
p. 157). Paul found, as many others have, it’s a waste to strive in life for
anything but Jesus (Acts. 20:24; Rom. 8:18; Phil. 3:10; Mat. 11:25-27).
The things that may have seemed as a gain for Paul in his own efforts,
of whom he thought he wanted to be, he now recognizes as loss. The
things that he thought made him better, he now recognizes that they
were not just a loss—or rather a damaging effect—but actually destruc-
tive to his life. Paul examined his behavior, not only for his own good,
but for the benefit of others. Authentic leaders remain “guided by the
qualities of the heart, passion, and compassion as they are by qualities
of the mind” with the major focus of empowerment and betterment of
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others (Avolio et al., 2004, p. 806). Therefore, authentic leaders main-
tain a present focus and awareness of personal values and morals, while
seeking positive development in their own lives, and the lives of others.

Paul found, there’s no power to live a life pleasing to God in legalism.
Paul in effect states that all the efforts in his life that did not bring him
into a more intimate personal knowledge of Jesus, is but loss to Him.
In an effort to know and grow in a relationship with Jesus Paul gave up
family, career, status, security, friends, and favor. In the phrase (8), Paul
uses accounting terms noting the final “heavenly audit” all would be in
order (O’Brien, 1991, p. 384).

Principle Six: Leaders and followers who live examined lives benefit spivitunl
01gANIZALIONS.

4:1-9 FORGIVENESS HELPS SPIRITUAL
ORGANIZATIONS SUCCEED

Paul’s language and choice of words within the letter represents some of
the most endearing and affectionate he used in any other letter (Hughes,
1996), and piles it together at last (4:1). “This little church was his
favorite. ‘My joy’ and my ‘crown’—this is what they were to Paul as he
exhorted them, ‘Stand firm thus in the Lord, my beloved.” Paul wanted
them to run hard after the full knowledge of Christ” (Hughes, 1996,
p. 160). Paul seems to have combed through his vast mind to find the
most loving and affectionate words and then poured them together. Paul
pours his affection out and “piles up five distinct terms of endearment—
my brothers, beloved, longed-for, my joy, my crown—before uttering the
command. And after the command, he repeats the term ‘beloved’ so as to
leave no doubt regarding his attitude toward them” (Silva, 2005, p. 185).
I suspect the disagreement and disunity in his favorite church must have
broken his heart. When life blood is poured into an organization or
peoplegroup, the heart breaks when followers do not strive for unity and
reconciliation as much as they do for preservation and self-interest. Paul
implored both Euodia and Syntyche to be of the same mind in the Lord
(4:2). In effect, they are equally encouraged to settle the dispute—to end
the conflict. It remains unknown how the conflict arose, or if one person
was more responsible than the other—the main purpose is forgiveness,
redemption, and reconciliation.
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Forgiveness is releasing them from our desire to see them punished.
It is willfully clearing our heart of even the remembrance of the deed.
Forgiveness is not a feeling. It’s an act of the will. It’s not forgetting;
it’s choosing not to remember (Isa 43:25). Forgiveness is not excusing.
It is choosing not to hold someone to a debt; because God has forgiven
you. Forgiveness is not permissiveness (Tripp, 2020). An accompanying
portion of forgiveness is redemption.

Redemption concerns the notion of paying a ransom or returning
something lost (Easton, 1893). “To pay a price in order to secure the
release of something or someone...to liberate from oppression, enslave-
ment, or another type of binding obligation. The redemptive procedure
may be legal, commercial, or religious” (Norman, 2003, p. 1370).
Forgiveness is best accompanied by redemption, but not always with
reconciliation.

Reconciliation concerns the relational characteristics involving close-
ness and intimacy, previously not practiced due to enmity, or opposition.
To put it another way, reconciliation concerns “restoration of friendly
relationships and of peace where there had previously been hostility and
alienation” (Elwell & Comfort, 2001, p. 1113). Full reconciliation may
or may not be possible, or advised given the circumstance. For instance,
there may be a conflict due to a minor automobile collision, where recon-
ciliation remains probable. Another event might stem from violence or
aggression in which the offender reveals no repentance or change. In this
circumstance, reconciliation may not be wise.

Paul clearly knew the impossible idea of unification, or agreeing in
everything, but “it is possible for us to submerge our petty, personal
differences in order that the Lord may be magnified and His work
advanced” (MacDonald, 1995, p. 1977). The call toward the whole
church reveals Pauls’ intent for corporate responsibility (Silva, 2005),
and the importance of settling a rift. It may be at this point, it was
best to take the problem to an independent third party (MacDonald,
1995). However, not all conflict is bad (Ivancevich & Konopaske, 2010).
One of the greatest, notable leadership conflicts in scripture positively
influenced the formation, nature, and composition of the most influ-
ential and successful organization in history—the church (Acts 15).
The type of conflict the early church experienced is called “functional
conflict” whereas “dysfunctional conflict” provides organizational harm
(Ivancevich & Konopaske, 2010, p. 311). Given this, the idea or notion
of conflict need not stir up negative emotion or stress. Consider this
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perspective: conflicts remain, and are inevitable (Osterhaus et. al., 2005).
Additionally, the conflicts are not the problem, but rather reveal rela-
tional faction between parties (Osterhaus et. al., 2005). Finally, good may
come from conflicts: providing different viewpoints shared, dispels nega-
tive perceptions, and “leads to resolution of complex issues” (Osterhaus
et. al., 2005, p. 16).

Conflicts are best handled according to the Biblical parameters set forth
in the scriptures (Matt. 5:23-24; 18:15-20). Sande (2004) posited rela-
tionships before issues except after trust. In other words, relationships
need to remain in a place of trust, before dealing with issues. People
that do not trust one another, will have a terribly difficult time working
through issues. That being said, conflict resolution ought to be exten-
sively pursued and greatly encouraged. Conlflict resolution is an exercise
of scriptural authority for which the church is responsible (Matt. 18:17).
The goals of conflict resolution are to honor God; to protect the purity
of the church/organization; to guard others from being tempted, misled,
divided, or otherwise harmed; and to bring fallen Christians to repentance
(Matt. 18:20; 1 Cor. 5:12; 6:3; 2 Cor. 2:7). It is to be exercised with
mercy, grace, and forgiveness (2 Cor. 2:8; Eph. 4:32). Conflicts remain,
and provide teachable moments.

Ideally, all organizational disagreements will work toward functional
conflict. The command of Jesus to forgive conflict (fear versus faith)
within the apostles provides the desirable effect—faith in Jesus (Matt.
18:15-22), evidenced through church history. “Forgiveness serves, anger
dominates and controls; it’s not hard to discern which of these is the way
of the gospel” (Tripp, 2020, p. 65).

Principle Seven: Forgiveness provides a place for vedemption and veconcilin-
tion and benefits spivitual organizations.

4:10-16 GENEROSITY AND CONTENTMENT
BENEFITS SPIRITUAL ORGANIZATIONS

Paul began chapter 4 by stating that Christian behavior ought to remain
with forgiveness and reconciliation (4:2). Paul also reminded the rest of
the church that if two people do not reconcile on their own, they may
need the help of individuals and/or the whole church (4:3). He then
reminded them that instead of arguing they ought to be rejoicing in
the Lord knowing that His victory is our victory (4:4). Paul reminds the
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Philippians that if they acknowledge that Jesus is very near, even at hand,
they would act with gentleness instead of contention (4:5). Prayer ought
to be the response of Christians during anxiety. Paul reminds, pray, instead
of being worried about every little thing (4:6). Contention will cease, as
prayer prevails (4:7). Christian behavior concerns not only prayer, but
holy thinking (4:8). The Philippians could look to the example of Paul
and the other leaders for their behavior (4:9). The final section reveals
Paul’s appreciation toward the Philippian support. This last section is
a thank you card, including concern for consistent giving, while expe-
riencing contentment, believing the promises of God toward Christian
giving. Does Paul pronounce a subtle rebuke, because the Philippians
financial care ceased? At first glance it may seem like a rebuke, yet Paul
takes precision, and care of language in the next verse to correct the
thinking that a rebuke was in mind. Loving care remained, while lacking
opportunity (2 Cor. 7:7; 8:1-2; 11:9). Paul rejoiced in the Lord, not
in their gift (Ps. 34:1, 2; Mat. 5:12; Acts. 5:41; 1 Th. 5:16-18; 1
Peter. 4:13). Our opportunity will one day cease, yet our care and desire
will increase (Eph. 5:16; Col. 4:5; 1 Tim. 6:17; Tit. 3:8; Heb. 13:16).
“Accordingly, K. Holsten, M. Dibelius, and others have spoken of Paul’s
‘thankless thanks.” But his expression of joy communicates his thankful-
ness” (O’Brien, 1991, p. 517). While this may seem the case, this view
neglects important cultural aspects. “The cultural difficulty is that all of
us tend to identify gratefulness with a set of conventions that we are
accustomed to” (Silva, 2005, p. 201). The view of the culture is that
all goods remain in limited amounts, any improvement upon one person
or family’s life position is not only at the expense of another family, but
the entire community (Malina, 2001). Given this, the status of a person
within a community likely would not change. This meant that status came
with both prerogatives and responsibility, privileges we believe we have in
our interaction with others and responsibilities others have toward us and
respecting our rights. Philippi was a collectivistic culture. Most people
within the collectivistic culture remained within status. This threat of
attaining more of the limited good than a person’s status allows, would
be an affront and harm to the whole community. Given this, honorable
people never admit to initiating partnerships or friendships with other
people unless they are asked. This is why, in the gospels the laborers had
to be asked to work for the day, or they would lose their honor (Matt.
20:7). This is also why no one seeks out Jesus for discipleship, since
that would be presumptuous and require a put down (Luke 9:57-58).
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Additionally, honorable people never compliment others and they do not
express gratitude to equals or two higher status persons unless a transac-
tion is over (Malina, 2001). If a compliment is given there is denial that
there is any reason for the compliment. For the person who compliments
is guilty of aggression, of a negative challenge (Malina, 2001). To compli-
ment others is to tell them to their face that they are rising above the level
that spells security for all and to suggest that they may be confronted with
sanctions (Malina, 2001). To express gratitude to higher status persons
after some positive interaction means to stop the initiated, open-ended,
reciprocal relationship (Malina, 2001). A heartfelt thank you signifies that
our relationship of mutual obligation is closed and finished, since I cannot
and will not repay you (Malina, 2001). Among equals, such gratitude
is shameful, but with higher status persons is honorable, provided that
no more interactions with those same persons are foreseen or expected
(Malina, 2001). Since most people in the gospels do not thank Jesus after
he heals them; rather they praise God from whom good health comes,
further implying that they might have to interact with Jesus again should
illness strike later (Mark 2:12; Matt. 9:8). So for Paul to directly say thank
you, might have been understood as if he no longer desired a relationship
with the people of Philippi. Paul remained thankful that God provides for
his and the Philippians’ needs. Paul provides principles that reveal current
need never eliminates contentment in Christ (1 Cor. 4:11, 12; 2 Cor.
6:10, 8:9; 11:27).

We must keep in mind that this passage is flanked by a reference to the
Philippians’ anxiety over their needs (4:6-7) and by a promise that God
will supply those needs (4:19). The Philippians needed to hear—and to
see exemplified in the apostle—that the enjoyment of material abundance
is not the basis for contentment. (Silva, 2005, p. 204)

Paul states that over a period of years, he has learned, been initiated
into the secret, the rare jewel, living the life of contentment (1 Cor. 4:9—
13; 2 Cor. 6:4-10; 10:1, 10; 11:7, 27; 12:7-10). Paul had been learning
contentment since conversion until he penned this letter (O’Brien, 1991).
“Contentment is rooted in the eternal God rather than in the temporal
selt” (Hughes, 1996, p. 183). Paul encouraged the Philippians to embrace
the sovereignty of God, whether in lack or abundance; continue to rejoice
and share with those in need (John 15:4, 5, 7; 1 Cor. 9:10, 11; 2 Cor.
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3:4, 5; Eph. 3:16; Col. 1:11). How do leaders and spiritual organiza-
tions maintain generosity and contentment without burnout? Four tips
include: “practice regular spiritual disciplines, get into a support network,

practice effective generosity, and exercise exponential giving” (Pearring,
2017, pp. 152-153).

Principle Eight: Genervosity and contentment provide towarvd the betterment
of spiritual organizations.

SUMMARY OF THEMES AND PRINCIPLES

The Apostle Paul authored the book of Philippians—likely his most
beloved spiritual organization. Paul’s focus remained on four elements
which include the following.

e An update of Paul’s ministry to the Philippians (1:12).

e A letter of thanks for the support Paul had received in his time of
need through the Philippians (4:10).

e A warning about the Judaizing opponents who would be seeking to
influence them. (3:2)

e An exhortation toward unity, standing firm in the gospel (1:27), and
thereby toward settling a rift that was in the church (4:2).

Although some believe much research will drive one mad (Acts 26:24),
I still believe much learning benefits and enhances truth and reason (Acts
26:25). Additionally, it remains a best practice to keep the word of God
ever before us, reading, meditating, studying, and exploring (Joshua 1:8-
9). This analysis was conducted through exegetical research, the following
principles were developed, each of which might be further explored
involving case studies, quantitative and qualitative research. This commit-
ment comes in effort to provide encouragement and edification to both
the researcher(s) and the reader(s) alike.

e Principle One: Leader and member affirmation and affection support
spiritual organizations.

e Principle Two: Providing time and space for leaders and followers to
embrace gospel principles benefits spiritual organizations.
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e Principle Three: Top-down humility provides toward the glory of
God and the betterment of spiritual organizations.

e Principle Four: Authentic leaders and followers help spiritual organi-
zations thrive.

e Principle Five: An aberrant gospel damages followers of spiritual
organizations.

e Principle Six: Leaders and followers who live examined lives benefit
spiritual organizations.

e Principle Seven: Forgiveness provides a place for redemption and
reconciliation and benefits spiritual organizations.

e Principle Eight: Generosity and Contentment provide toward the
betterment of spiritual organizations.
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CHAPTER 14

A Model for Organizational Maturity:
An Analysis of the Epistle of Philippians

Tim Gregory

The maturity of an organization speaks to more than just its ability
to grow but also to its ability to sustain that growth; growth that
specifically lines up with and is defined by the company’s mission and
values (Thompson & Cavaleri, 2010). Growth without maturity can be
unhealthy for an organization, hindering the organization’s ability to
properly handle the growth they are experiencing in a manner that will
ensure that growth is both sustainable and achieved in an ethical manner,
which upholds the company’s mission and values (Harjanti & Gustomo,
2017). Organizational maturity can be understood as the ability of an
organization to systematically and consistently operate according to its
mission and goals in an ever-changing environment, efficiently facing and
overcoming the various challenges they are confronted with, in a manner
that ensures their continued sustainable growth and advancement in both
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their sector and industry (Harjanti & Gustomo, 2017; Hradilek, 2020;
Kalinowski, 2016; Konopaske et al., 2018). Organizational maturity goes
beyond any belief system or philosophy a company may hold and tran-
scends into their ability to be both resilient and productive at the same
time, as they endure and prosper through the passage of time and circum-
stance (Armitage et al., 2006; Gracey, 2020). Organizations with high
levels of maturity operate in a state where both managers and subordinates
are capable of functioning at high levels of performance in an ever-
changing environment, and the organization’s structure is flexible enough
to successfully adapt to those environmental changes (Falessi et al., 2014;
Gunsberg et al., 2018). An examination of the Apostle Paul’s letter to the
church in Philippi reveals a model for maturity that he laid out for the
church there; this model could be applied to any organizational setting
today to help reach and maintain a state of maturity.

BACKGROUND OF PHILIPPIANS

Philippi was a Roman colony that existed along the Via Egnatia; a major
trade route that merchants used to travel that stretched from Rome to
the East, which served to make Philippi a strategic location for commerce
within the Roman Empire (Harmon, 2015). As a Roman colony, the resi-
dents of Philippi enjoyed all the privileges of being a Roman citizen,
which was a prized commodity of the time (Hansen, 2009). Paul first
made his way to Philippi during his second missionary journey with Silas
and his other companions. Unlike many of the other cities to whom
Paul had brought the Gospel, Philippi had no synagogue to speak of,
which was normally where Paul began his work (Acts 17:2). Paul and his
companions traveled outside the city on the Sabbath to the river, thinking
they would find a place of prayer, and find a group of God-fearing women
(Acts 16:13-14). God fearers were individuals who were not Jewish but
believed in and worshiped the God of Israel (Larkin, 1995). One of these
ladies was named Lydia, who was a businesswoman who sold purple
clothing (Acts 16:14). The selling of purple was an industry that was
regulated by the house of Caesar at the time (Melick, 1991). Lydia was
potentially a wealthy businesswoman who would have had ties to the
house of Caesar (Melick, 1991). Lydia heard the message of the Gospel
and believed it, and as such, she and her entire household were baptized,
giving birth to the church in Philippi (Acts 16:15). The church in Philippi
would quickly be added to after Paul and Silas were arrested and their
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jailer and his household believed in the message of the Gospel and were
baptized as well (Acts 16:30-33).

Luke shows that Paul quickly begins a unique relationship with the
church in Philippi when he records how Paul and his companions stayed
in the home of Lydia, for it was not customary for Paul to take finan-
cial support or any form of aid from new converts (Larkin, 1995). An
examination of Paul’s letter to the church in Philippi reveals the special
relationship he had cultivated with this congregation, as they had joined
with him in his efforts to advance the Gospel message (Ware, 2011).
Paul acknowledges the spiritual growth the church in Philippi had expe-
rienced and was continuing to experience (Melick, 1991). Even though
the church existed in the midst of a completely pagan culture, the church
was able to experience a continued maturity that enabled them to press
forward with the mission Christ had entrusted to His followers (Comfort
et al.; 2017). Paul presents several principles throughout his letter to the
Philippians that would help them to sustain a pattern of maturity that was
modeled after his own life, which would lead to the growth and expan-
sion of the church in Philippi and throughout the world. Paul tells them,
“Let those of us then who are mature be of the same mind” (Phil. 3:15,
NRSV). These principles could be applied to any organization, whether
for profit or not, to help ensure an organization and its leaders move
along a path of continued maturity. As we study Paul’s letter to the church
in Philippi, we can identify at least ten themes that the Apostle puts forth
to help them experience maturity as an organized group: sacrifice (1:12—
26), unity (1:27-30), humility (2:1-11), mission-motivated (2:12-30),
forward-focused (3:1-14), discipline (3:17—4:1), conflict management
(4:2-3), constructive thinking (4:4-9), determination (4:10-14), and
financial structure (4:15-20).

ORGANIZATIONAL MATURITY REQUIRES SACRIFICE

As the Apostle Paul writes to the church in Philippi, he finds himself
imprisoned because of his efforts to spread the Gospel and fulfill the
mission Christ had given him (Phil. 1:12-14). Paul had faced opposi-
tion and endured persecution throughout his efforts to advance God’s
Kingdom, but accepted that opposition and persecution willingly, as he
was doing it for Christ (2 Cor. 11:23-27). Paul knew sacrifice was neces-
sary to fulfill the mission he had been entrusted with and he knew a
sacrificial attitude would be necessary for the church to embrace if they
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were going to experience a journey of maturity that would lead them to
a place where they could successfully fulfill their mission and see the local
church expand in a healthy manner (Rom. 12:1). The church in Philippi
was experiencing its own difficulties and trials, some brought on by Jewish
believers who promoted salvation by circumcision, and other trials came
by living in a pagan society that they had once belonged to and partic-
ipated in its customs (Phil. 1:28 & 3:2). The believers in Philippi had
freely sacrificed for their beliefs and mission, and the Apostle Paul knew
they would need to move forward with a sacrificial attitude if they were
going to continue to grow and mature as a healthy organized church of
individual believers (Fee, 1999).

Research has shown that the self-sacrificing behavior of organizational
leaders creates a sense of loyalty in subordinates, motivating them to
work harder and more efficiently, willing to embrace a sacrificial behavior
themselves for the good of the company and its mission, which they
hold as their own (Knippenberg & Knippenberg, 2005). Leaders who
are willing to openly sacrifice for the good of their subordinates and the
mission of the company have the ability to create a self-sacrificing atti-
tude in those they lead, positively affecting their organizational citizenship
behavior, which in turn promotes growth and maturity throughout the
organization (Ruggieri & Abbate, 2013). Organizational members who
embrace a sacrificial attitude continue on a path of growth and maturity,
their behavior demonstrates an unrelenting stance of commitment to the
mission of their company (Coetzee et al., 2019). When individual organi-
zational members perceive their leaders and company as caring for them
on a personal and professional level, a sense of attachment is formed,
causing individual members to commit themselves to achieving the goals
of their organization (Dawley et al., 2010). Organizations benefit when
their members walk a path that leads to maturity, and an attitude of sacri-
fice within organizational members helps those members to grow and
mature into fully functional citizens of the company (Joireman et al.,
20006).

Principle One: Organizations that desive to achieve organizational maturity
that leads to sustainable and productive growth should foster an atmosphere of
self-sacrifice, starting at the top of the company and permeating throughout.
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ORGANIZATIONAL MATURITY REQUIRES UNITY

Paul encourages the church in Philippi to stand together, united as one,
striving forward side by side in their efforts to advance the Gospel (Phil.
1:27). The church was to be united so that it could effectively work
together as one unit with the same mindset and the same goals, with
all the members of the church sharing the same desire to see the mission
of the church worked out in their lives and efforts (Thielman, 1995).
Thompson (2007) notes that Paul’s reference to the Philippians regarding
the concept of having the same mind points to Paul’s desire to see the
Philippian believers united with a loyal attitude toward one another and
their efforts to fulfill the mission and goals of the church. Paul’s address,
as he opens his letter to the Philippian church, shows he was concerned
for the entire body of believers, for he directs his comments not only to
the leaders of the church but to all the believers (Phil. 1:1-3). Paul under-
stood that the members of the church would be strengthened through a
spirit of unity, making them capable of facing and overcoming the oppo-
sitions and struggles they would have in Philippi as they attempted to
advance the Gospel message (Phil. 1:28-30).

Organizational unity speaks to the ability of unique individual members
of an organization to function as one unit, practically and emotionally
united by a shared purpose, vision, and value set to fulfill a common
mission (Klagge, 1995). Aggerholm and Thomsen (2012) point out the
ability of open and consistent communication throughout an organiza-
tion as a means to create unity between a diverse group of individuals,
along with transparent decision-making by leaders which serves to keep
employees informed and connected. Unity within organizations creates
an atmosphere where members are able to flex and adapt to unforeseen
occurrences in the marketplace in a manner that allows the company to
remain productive and profitable in turbulent times (Harung & Harung,
1995; Moldoveanu & Dobring, 2012). Organizations looking to grow
and mature can promote unity that allows their company to be flexible
and adaptable by including all members in decision-making, allowing
teams to lead themselves, hearing and responding to the voices of its
members, recognizing individual and group performance, and providing
appropriate training (Moldoveanu & Dobring, 2012, p. 58). As trust
is developed throughout an organization, individual members begin to
unite and work to achieve the goals and fulfill the mission of their



262 T. GREGORY

company, operating as a mature organization that is able to experience
lasting growth and stable productivity (Kujala et al., 2016).

Principle Two: Organizations that desire to achieve organizational maturity
that leads to sustainable and productive growth should foster an atmosphere
of unity, wherve diversity of ideas and cultures ave honoved and sought.

ORGANIZATIONAL MATURITY REQUIRES HUMILITY

In Chapter Two of the Book of Philippians, Paul presents the example of
Jesus as the humble servant of God in the Christ Hymn. Jesus serves as
the u