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FOREWORD: FrROM NARCISSISM TO GRACE!

The last hundred years have seen the emergence of leadership models
and approaches that glorify the power-hungry, radical individualist that
finds the locus of leadership in the person of the leader rather than in
the organizational serviceof followers. Hard-edged leadership approaches
that leave little room for failure or grace are celebrated and rewarded in
a world desperate for fast and spectacular results. Macoby (2000) offered
an insightful critique on the landscape of contemporary organizational
leadership: “Today’s business leaders maintain a markedly higher profile
than did their predecessors of previous generations. A growing need for
visionary and charismatic leadership has brought to the fore executives of
a personality type psychologists call ‘narcissistic’” (p.69). Narcissism is a
term that Sigmund Freud coined to describe an obsessive and destruc-
tive love of oneself. The term narcissism referred to the Greek myth of
Narcissus who fell in love with his reflection in a pool and drowned in his
attempt to reach the image of his obsession. Haule (2004) described this
condition as follows:

1 Some of the observations and proposals in this foreword are more fully explored
and developed in Bekker, C. J. & Burchard, M. A. (2015). Sequi Vestigia Christi:
Aesthetic Hermeneutics and the Process of Leadership Conversions. International Journal
on Spirituality and Organization Leadership. 3(2), 3-25.
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Narcissistic issues have to do with the stability of the personality as a whole,
the “self”, a much larger reality than the ego. The fragility of narcissism,
the tendency to fear that I am worthless, empty at the core, and split into
fragments by powerful emotions may then be described as symptoms of
a self that lacks coherent structure. Beneath every well-functioning ego,
there must be a coherently structured self providing a floor of stability.

(p41)

Narcissistic leaders avoid experiences or feelings of emptiness, lack of
worth, and powerlessness by reorienting the fragile ego toward itself;
and by doing so making the ego the foundational ground of self. In
this desperate quest for internal stability, the leader avoids fragmentation,
annihilation, and shame; and in doing so chooses grandiosity, idealization,
and self-inflation. Schnure (2010), in a recent speech, commented on the
occurrence and operation of narcissisticpersonality disorder in leaders:

Narcissists are intensely competitive, self-centered, exploitive, and exhibi-
tionistic. They tend to surround themselves with supplicants they see as
inferior. When they are challenged or perceive competition, they often
derogate and undermine anyone, even those closest to them, they perceive
as threats (and unfortunately, they are vigilant in scanning for threats).

Contemporary leadership scholars, in increasing fashion, lament and
warn about the alarming growth of this self-obsessed and destructive
approach to leadership. Is there a better way? Or, more importantly, is
there a remedy to heal these leaders? The answer might lie with the
recovery of the often-overlooked virtue of grace.

The call to leadership is sometimes marred by the temporal pursuit
of power, privilege, and prestige. Leaders who are often initially moved
to enter the arena of leadership through a sense of duty, compassion,
and service, later fall prey to the temptations of self-obsession, envy, and
avarice. Organizational design and cultural milieu often contribute in
negative ways to the transformation of leaders from starry-eyed idealists to
toxic dictators. Can this contemporary process of negative moral forma-
tion, marked by organizational anomie and acedia, be redeemed in the
formation of leaders? A surprising historic example of such a leadership
transformation offers some hopeand potential clues. Francis of Assisi was
a medieval Christian leader (A.D. 1181-1226), who is universally admired
and revered by people of faith or no faith for his humble, compassionate,
and transformative leadership approaches (Spoto, 2002). But it might
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come as a surprise to many that Francis, before his conversion to faith
and role as leader, exhibited all the characteristics of a classical narcissist.
Cataldo (2007) remarked:

We do not have to stretch far to call the youthful Francis a person with
narcissistic disturbances. Francis’ exhibitionism and grandiosity are consis-
tent themes in virtually all accounts of his early life. Francis is described in
his many biographies as being boisterous, flamboyant, and a leader among
his peers—a leader in revelry and mischief-making particularly. (p. 527)

Both contemporary and medieval biographers describe the extraordi-
nary ambition and self-obsession evident in the early life of this Umbrian
young man. Leclerc (1983) in commenting on the carousing and woman-
izing of Francis in his early years wrote: “underneath this behavior there
lay scarcely concealed a desire to make much of himself and to rule others.
The truth was that Francis caressed high personal ambitions” (p. 15).
His medieval biographer, Thomas Celano, described him in the following
way: “‘in pomp and vainglory he strove to surpass the rest in frolics, freaks,
sallies of wit, and idle talk” (1 CE, I.1). Cataldo (2007) located the origin
of Francis’ early narcissistic tendencies in the overbearing nature of his
parents’ behavior toward him:

According to Kohut, the lack of optimal frustrations (over-indulgent
parenting), being the object of a parents’ own narcissistic projections, or
the premature loss or absence of an idealizable parent results in “massive
internalizations which ... lead later to vacillation between the search for
external omnipotent powers with which the person wants to merge, or to
a defensive reinforcement of the grandiose self-concept.” (p. 530)

Can such characterflaws be healed? The various medieval accounts
proposed that Francis’ early narcissism is healed through a process of
“conversions” in which being confronted by his own fears of fragmen-
tation, annihilation, and shame, he experienced transformative grace and
allowed the presence, love, and compassion of God in the image of the
self-emptying Christ to become the ground of his self. This life-altering
experience of grace prepared the stage for Francis of Assisi to emerge as
not only a transformative leader, but as one that would extend transfor-
mative grace to others. The once raging narcissist would in time become
the leader of a movement that 800 years later would continue to serve the
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world in grace and radical humility. Francis would summarize this trans-
formation in grace in a letter to his followers ( Epistuin Toti Ordini Missa),
as being “inwardly cleansed, interiorly enlightened, and inflamed by the
fire of the Holy Spirit”, in order to “follow in the footsteps” of Jesus of
Nazareth (Armstrong & Brady, 1982, p. 61). The South African ethicists
and leadership scholar, Louise Kretzschmar (2007), influenced by Fran-
ciscan theology and spirituality proposed that leadership transformation
contains five distinct elements of conversion: (a) intellectual conversion,
(b) affective conversion, (c) volitional conversion, (d) relational conver-
sion, and (e¢) moralaction. A careful reading of the early life of Francis
reveals that these five elements of conversion are not only evident but
energized by a transformative experience of grace.

Francis® radical transformation began with a change in his thinking.
This intellectual conversion would lead to effective, volitional, and rela-
tional conversion that ultimately culminated in moralleadership actions.
For Francis, the experience of transformativegrace transformed him into
a leader marked by humility and grace. After a lifetime dedicated to
impressing all who knew him with the appearance and typical behavior
of a carousing narcissist, Francis’ cognitive processesfocused on distin-
guishing himself through extreme hedonistic pursuits (Vignoles, 2006,
p. 309). Yet as he began to seck a different way, Francis heard the voice
of God saying (Salter, 1902):

Francis, all those things that thou hast loved after the flesh, and hast desired
to have, thou must needs despise and hate, if thou wouldst do My will,
and after that thou shalt have begun to do this the things that aforetime
seemed sweet unto thee and delightsome shall be unbearable unto thee
and bitter, and from those that afore time thou didst loathe thou shalt
drink great sweetness and delight unmeasured. (4:11)

Moments after Francis heard this challenge from Christ, he met a leper
in the road. Francis had always been so severely repulsed by the sight of
lepers in the past that he habitually plugged his nose when he was still
miles away from lepers’ houses and made it a point to avoid them at
any cost (Thomas of Celano, 7:17). In the medieval mind, leprosy was
the result of sexual sin. It is thus not surprising that this young man
avoided all lepers as they would have been a reminder of the poten-
tialconsequences of his own sexual misdeeds. Yet, “now by the grace and
power of the Highest he was beginning to think of holy and profitable
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things” (Thomas of Celano, 7:17). So, when he approached the leper, his
thoughts immediately filtered this encounter through the message he had
received from Christ, and “having become stronger than himself, went
near and kissed [the leper]” (Thomas of Celano, 7:17). The Legend of
the Three Companions (Salter, 1902) describes the drastic transforma-
tion necessary to resolve the inner turmoil that Francis experienced in
this moment: “[Francis] did violence unto himself, and dismounted from
his horse, and gave [the leper] money, kissing his hand” (4:11). The leper
returned Francis’ embrace and set him free by bestowing upon him a kiss
of peace (4:24). The Legend of the Three Companions (Salter, 1902)
then states that Francis “began through the lepers to conquer himself, and
to feel pleasure in those things that aforetime had been bitter unto him”
(4:23). Though a personal encounter with a man who embodied every-
thing Francis feared and detested, Francis experienced the transformative
grace of God and was so transformed that he could extend radical grace
to the leper. To Francis, “[the leper] became...the source, summit, and
sacrament of God’s self-revelation...For this reason, Francis did not just
‘hear the Gospel’... he heard ‘Christ in the Gospel” speak to him and his
disciples” (Crosby, 2007, p. 379). Therefore, to “live the Gospel,” Francis
was convinced that he too must live a life reflective of Christ’s teach-
ings and lifestyle, sharing Christ’s aim, to “proclaim a new kiss of peace
throughout the world in a way that would bring about the reign of God”
(Crosby, 2007, p. 379)—or to empty himself of his own inherited iden-
tity and dreams, and become an incarnational instrument of restoration
and healing in the broken world (Php. 2:1-12). Francis’ entire cogni-
tive infrastructure became completely and permanently inverted when it
was converted. It was through the transformative experience of grace
that Francis’ thinking was transformed so that he could grant grace to
another. When he encountered the leper, he did not experience judgment
but grace. This intellectual conversion effected his affections and resulted
in what Kretzschmar (2007) described as volitional, relational, and ulti-
mately moral conversion. Francis would be so affected by this encounter
that he would devote the rest of his life to extending grace to all that he
encountered.

Our world is in desperate need of grace. The proliferation of cancel
culture, online mob behavior, and violent rhetoric has created a context
where little redemption is possible. Leaders and followers alike are
damaged and discarded in quick measure. What would happen if leaders
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could encounter radical grace; grace that would heal their inner frag-
mented selves and transform them into leaders motivated by that same
grace? What if our organizations could become places of healing and
transformation? That, I believe, would be a worthy compelling goal to
pursue.

Corné J. Bekker
Regent University
Virginia Beach, VA, USA
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PART I

Foundations of Grace Leadership

For Christians, grace is not simply foundational to their worldview—it
is interwoven throughout the entirety of their thinking. It is some-
what extraordinary then that so little of Christian leadership studies have
focused on the manner which grace influences leaders and followers. This
work is intended to begin righting that imbalance. The purpose of the
chapters that follow is not to establish a conclusion of how Grace Lead-
ership can be measured, nor even an operationalized definition. Instead,
this collection of essays from Christian researchers is determined to set
the basis for grounded theory such that future researchers will be able
to pursue the themes that emerge from this work and infuse grace into
leadership studies from a uniquely Christian perspective.

The best place for a Christian to begin this journey is with Christian
scripture. Millsap’s essay highlights the concepts of grace from both the
Christian Old and New Testaments. From an Old Testament perspective,
grace is found in a relationship emanating from God to others that results
in a change of personal character as well as further radiating outward
to the surrounding context and community. From a New Testament
perspective, these Old Testament concepts are strengthened with a partic-
ular emphasis on the manner that grace transforms the one receiving grace
as well as the rest of the world. This then leads to the insight that grace
can be understood as relating to both those under the grace of others,
as well as those who find themselves in grace, which then flows through
themselves to others.
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From a Christian perspective, grace always begins with God. Thus, an
analysis of those who seem to be deprived of God’s grace who later receive
it provides an important understanding of the how grace is received.
DiVietro’s essay focuses on those in the Old Testament who were barren,
a socio-cultural indication for that day of God’s distavor. However, within
many of the barrenness stories of the Old Testament, one finds a unique
expression of God’s grace through His omniscient power that reflects his
creation ex nihilo. In these stories, a unique expression of a solely gracious
response to sorrow is displayed.

As might be expected from a Christian perspective, grace can be
further illustrated in the life of Jesus. Smith’s essay focuses on the unique
patronage relationships of first century cultures to reframe the interpre-
tation of Jesus washing His disciples’ feet. The patron/client relationship
is uniquely linked to grace as the patron provides to the client what the
client can neither obtain nor deserves while the client provides proper
honor and glory to the patron.

These insights then lead the researcher to tentatively pull together a
definition of grace. Mickel’s essay, coupled with the essays that proceed
it, suggests that there are three primary variables to Grace Leadership.
First, there must be self-efficacy on the part of the leader. Graciousness
does not come about coincidentally. Second, there must be selflessness
on the part of the leader. If the leader can be motivated by their own
needs, then graciousness is not on display. Finally, sacrifice is needed for
graciousness. If there is no loss or cost to the leader, then graciousness
has not occurred.

However, simply identifying the variables still seems to fall short of
a whole understanding of grace. Understanding the various contexts or
dimensions in which it can be expressed seems necessary. Richardson’s
essay indicates that there are three dimensions in which gracious leader-
ship is most likely to be displayed. First, grace leadership seeks to draw
those in out-groups into the in-group. This inclusion is done without
the follower needing to earn this transformation. A second context of
gracious leadership happens when there is an assessment of potential.
This is especially applicable when the follower does not yet perceive their
potential. Finally, gracious leadership is also uniquely required in scenarios
where justice needs to be enacted to bring about gracious ends.

These essays together, then, provide a foundation for understanding
this rather unique, and yet within a faith context, indispensable variable of



PART I: FOUNDATIONS OF GRACE LEADERSHIP 3

leadership. Each essay contributes to biblical foundations for Grace Lead-
ership that lead to specific variables for Grace Leadership. Additionally,
the contexts where one is most likely to find a need for Grace Leadership
are offered.
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CHAPTER 1

Understanding Old and New Testament
Grace

Patrick S. Millsap

The purpose of this study is to understand the concept of grace found in
both the Old and New Testaments. Koveshnikov et al. (2020) is one of the
first studies to examine the effectiveness of grace in transformational, pater-
nalistic, and authoritavian leadership. The study also tested the mediating
effects of three psychological mechanisms, which ave self-efficacy, self-esteem,
and job control, on leader-follower velationships. The study found that all
three leadership styles and the use of grace assist in follower’s work engage-
ment (Koveshmikov et al., 2020, p. 791). Therefore, understanding the use of
grace in organizations by leaders is necessary to create better organizational
relationships. The hypothesis is that a deeper understanding of grace will assist
leadership in creating stronger organizations. The methods employed in the
study consist of analyzing grace as found in scvipture, which is performed
by exegeting the terms for grace in both the Old and New Testaments and
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studying each of the occurrences in scripture as they apply to relational lead-
ership. The implications ave that a more in-depth understanding of the use
of grace in scripture will assist leaders to employ grace in organizations.

The basis of this chapter is the concept of grace found in the bible in
both the Old and New Testaments. There are major concepts of grace
that have developed since the conclusion of the writing of scripture. These
are theological understandings of grace inclusive of all humanity. The two
concepts that are the focus of this study are those of common grace and
salvific grace. The contemporary concept of common grace was developed
by Herman Bavinck and Abraham Kuyper in the early twentieth century
(Bavinck, 1989). Calvin noted that common grace is God’s preserva-
tion that maintains all human life, culture, and creation (Bavinck, 1989).
Common grace sustains the positive aspects of creation despite human-
ity’s sin. Common grace is the ultimate source, for all humanity, of all
virtue. This includes those who have not been restored by the salvific
grace of God. As a result, goodness as found in all humanity, may be
utilized and experienced by all humanity, and ultimately comes from God
to humanity (Bavinck, 1989). Common grace, established by way of the
covenant with Noah, sustains the creation order and grounds the being
and life of creation in a covenant with God (Is. 8:21-22; 9:1-17; Bavinck,
1989). Bavinck (1989) noted that common grace sustains the created
order and salvific grace has the capacity to transform creation and culture.

Salvific, or saving, grace is a grace imparted to humanity through Christ
and the Holy Spirit (Wittman, 2016). Transformation occurs when one
encounters salvific grace in that humans are asked to die to self to be
alive to, or in, Christ. Therefore, people find their true lives in life with
God (Wittman, 2016). Lawson (2021) notes, from Norman Geisler, that
salvific grace works with the human will synergistically, as grace must
be received to be effective. Therefore, God’s saving grace works coop-
eratively not operatively and is received by the faith of the person who
recognizes that salvific grace has come to them (Lawson, 2021). Salvific
grace is available to all humanity but must be received to be effective in
the individual.

As such, this chapter uses the term ‘Christian’ for those who have
received salvific grace, and are therefore considered to be in, or of, grace,
and the term ‘non-Christian’ for those that have not received salvific
grace from God through Christ, and who are considered to be under
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grace. These are not intended to be positive or negative terms but merely
categories for the purpose of clarification.

First, grace implies virtuous qualities with forgiveness being the major
theme (Schellekens et al., 2020). Second, grace is a gift that one receives
as being unmerited, which goes beyond the concept of an exchange
(Schellekens et al., 2020). Third, grace for all people is seen as being
transcendent, or from the realm of the divine, and impacting normal
human life and relationships (Schellekens et al., 2020). Fourth, grace is
a unique experience, which by necessity includes personal involvement
that leads to transformation , freedom, and new beginnings (Schellekens
et al., 2020). Finally, grace includes deep feelings that are positive but
may be proceeded by negative feelings (Schellekens et al., 2020, p. 1).
The overall concept of grace for leadership is a dynamic that is not
completely understood. Thomas and Rowland (2014) noted that there
is a disconnect between contemporary models of leadership due to the
lack of sustainable, ethical leadership and that compassion and kindness
have been viewed as a weakness in leadership. The authors noted that
even though kindness and compassion, as grace in leadership, have been
sidelined, the implications for future trust and commitment have been
neglected in times where the discretionary efforts of workers (followers)
is crucial for goal achievement. Leadership, by definition, involves groups;
therefore, it is not a solitary activity and, at its most basic, leaders have to
have followers (Thomas & Rowland, 2014).

Compassion and kindness would seem to have face validity as attributes
of grace leadership. Due to the lack of understanding of grace leadership,
a comprehensive analysis of Old and New Testament categories is needed
to assist in its definition.

THE BAsiS OF GRACE FOR LEADERS

Grace, for the Christian leader, is tied to the love of God, for God is love
(1 Jn. 4:8, 16). Love in this passage uses the Greek word agape (G26—
agape—Strong’s Greek Lexicon (ESV). Retrieved from https: //www.blu
eletterbible.org/lexicon/g26/esv/mgnt/0-1/). The attributes of love or
benevolence are relational and include longsuffering, kindness, having
a lack of both envy and pride, not acting in an unbecoming manner,
not seeking its own, not being easily provoked, not thinking evil, not
rejoicing in iniquity, rejoicing in truth, bearing all things, believing all
things, hoping, enduring all things, and never failing (1 Cor. 13:4-8).
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Klein (1959) noted that the attributes of love can be divided into three
categories: first, the necessity of Christian love as the soul of Christianity;
second, the excellent character of Christian love; and third, the everlasting
worth of love. Scripture notes that if one abounds in the love of God, they
should also abound in grace (2 Cor. 8:7). As a Christian leader accepts the
love of God, this initiates a process inclusive of the grace of Christ and the
communion of the Holy Spirit (2 Cor. 13:14). Scripture notes that grace
and truth, as viable and sustainable attributes, have come through Christ
(Jn. 1:17). The Christian leader is a new creation in Christ (2 Cor. 5:17).
As such, the Christian leader has been given abundant grace by faith in
love through Christ (1 Tim. 1:14). Therefore, the existence of grace in
the Christian leader is a gift that has been imparted through truth and
love and includes mercy and peace (2 Jn. 1:3). These attributes are the
ground from which Christian leaders can give grace to followers. It is a
resource that is larger than themselves and may be drawn upon without
depleting the source of the leader in any way. As a result of the love of
God toward the Christian leader, manifold or various gifts and ministries
are given so that Christian leaders may be good stewards of the Kingdom
of God (1 Pet. 4:10).

Old Testament concepts of grace are discussed so that a full picture
of grace for leadership may be derived from scripture. New Testament
concepts will be connected to Christian leaders, who are in grace through
love and have received something of the Kingdom of God that should be
available to them through the Holy Spirit.

CONCEPTS OF GRACE IN THE OLD TESTAMENT

The Old Testament uses the term ‘grace’ six times in six verses in the
English Standard Version (ESV). The Hebrew word used for grace in
these listings is the same, except for a single occurrence in Ezra 9:8.
The Hebrew for almost all of the listings for grace is ben, which means
to have favor, grace, charm, elegance, and acceptance (H2580—hén—
Strong’s Hebrew Lexicon (ESV). Retrieved from https: //www.bluelette
rbible.org/lexicon/h2580 /esv/wlc/0-1/). The term used in Ezra 9:8 is
téchinnab, which means supplication or supplication for favor (H8467—
t°hinna—Strong’s Hebrew Lexicon (ESV). Retrieved from https://
www.blueletterbible.org/lexicon/h8467 /esv/wlc/0-1/). The term hen
is used in the ESV thirty-three times beyond the six translations for grace.
Most of these uses are for favor given or received and not an in-dwelling
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grace. Instead, the request for grace is usually in the sense of finding favor
from the one who has the capacity to give favor.

The categories developed for grace from the Old Testament are that of
being found, revealed, spoken, humble , honorable, and rest. It is impor-
tant to remember that the idea of grace in the Old Testament is due to
Israel being chosen as the people of God by God (Dt. 7:6-8). There-
fore, the concepts of grace, or favor, found in these passages are based
on a people that comprehend the grace of God and are in covenant with
Him (Gen. 17:7). The category of grace connected with being found
is an understanding that an individual finds grace from God’s abundant
offering. Grace is imparted from God to the individual and that grace
becomes a ground for the individual such that grace guides them and
emanates from them in some manner or fashion (Gen. 6:8; Ex. 33:12—
13, 16-17; 34:9; Jer. 31:2). The idea is that one requests that God show
the individual the ways of God to find grace even though they are not
perfect. This grace is discovered by the individual despite not living up to
His expectations.

As noted, the category of grace that is revealed is found in Ezra 9:8
and is the one different Hebrew term for grace in the Old Testament.
The term is connected to care and concern to enlighten the eyes of the
recipient so that there may be a transformation and a measure of revival.
Grace that is spoken is noted as having a positive effect on one’s speech
and would be given for this purpose. This attribute is provided to the one
who has purity of heart that allows them to become stronger resulting in
a positive transformation (Job 17:9; Ps. 45:2; Pr. 22:11). Purity of the
heart alludes to the inner person, which is the mind, perception, knowl-
edge, thinking, and reflection (Pr. 22:10-11). Greenwood (2006) noted
that thoughts within a person and their perception of reality must be held
together in creative tension as they seek God’s grace and work their way
through different perceptions, or realities, into new possibilities of trans-
formation and renewal. The attribute of grace in one’s speech is given
based on an exchange that is earned by way of one’s purity of heart. God
will not withhold any good thing of his grace for those who walk in an
upright manner (Ps. 84:11). The Old Testament notes that grace is given
to the humble (Pr. 3:34), therefore humility and grace are interrelated.

Grace as an adornment to one’s neck is connected to wisdom and
discretion. Proverbs 3 notes that those who walk uprightly and exhibit
humility are given wisdom and that God will protect them and they will
be secure (v. 21-26). Those in opposition to humility are stiff-necked and



10 P S. MILLSAP

in opposition to grace (Dt. 31:27; Ps. 75:5). Those who are scornful,
stift-necked people, rightly receive God’s scorn but He gives grace to the
humble (Pr. 3:34). Similarly, grace is viewed as giving one honor and
wisdom and places grace on one’s head (Pr. 4:9). Wisdom allows one
to perceive the words of understanding and to be instructed in justice ,
judgment, and equity (Pr. 1:2-3).

The head in the Old Testament signifies many things. Anointing with
oil was applied to the head (Ex. 29:7). Four of the human senses, seeing,
hearing, tasting, and smelling, reside in the head, and thinking and
speaking emanate from the head, which, as noted above, is in many ways
interlinked with the heart. The head is the starting point, or pinnacle,
of the human body, where symbols of authority were placed. Anointing
of individuals in the Old Testament were applied to the head, therefore
grace being upon one’s head is an important concept (1 Sam. 10:1; 2
Sam. 1:10; 2 Kng 9:3; Ps. 21:3).

This grace allows one to be at rest, which may be interpreted as peace
(Is. 57:2; Jer. 31:2). Scripture notes that even a fool is counted wise when
they hold their peace and are quiet; in this way, the fool is considered
perceptive (Pr. 17:28; and as noted above in 3:21-26). There is a chal-
lenge to grace noted in the Old Testament. The wicked person will not
learn righteousness even though grace is shown to them. When all about
them are endeavoring to do the right thing, the wicked will deal unjustly
with others (Is. 26:10-11). Some will not receive grace, nor will they give
or share grace with others. The existence of this fact in humanity is the
downside of working with people who have no other interest than self
and will only do what leads to selfish gain, even at the cost to others.
Lawson (2021) noted that a change is necessary to remove the heart of
stone, or selfishness, from an individual (Ezk. 11:19; 36:26 ) which is life-
less and resistant to God. Gadsden (2014) noted that a wrong attitude
defiles grace and turns it into something selfish.

CONCEPTS OF GRACE IN THE NEW TESTAMENT

The New Testament has 124 listings for grace in the ESV. The term is
used many times as a salutation and impartation of grace coupled with
mercy and peace found in the beginning and/or ending of many of
the letters in the New Testament (Rom. 1:7, 16:20; 1Cor. 1:3, 16:23;
2 Cor. 1:2, 13:14; Gal. 1:3, 6:18; Eph. 1:2, 6:24; Php. 1:2, 4:23;
Col. 1:22, 4:18; 1 Th. 1:1, 5:28; 2 Th. 1:2, 3:18; 1 Tim. 1:2, 6:21;
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2 Tim. 1:2, 4:22; Tit. 1:4, 3:15; Phm. 1:3, 1:25; Heb. 13:25; 1 Pt.
1:2) 5:12; 2 Pt. 1:2, 3:18; 2 Jn. 1:3; Rev. 1:4, 22:21). Peace, in this
sense, is not a peace that is located in the world but is a peace that
is from the Holy Spirit and is of the Kingdom of God (Lk. 10:5-6;
Jn. 14:27). The Greek term most frequently used is charis. The term
comes from the Greek root word chairo, which has the connotation of
having joy, being glad, to be healthy mentally and physically, to thrive,
and to greet someone (G5463—chair6—Strong’s Greek Lexicon (ESV).
Retrieved from https://www.blueletterbible.org/lexicon/g5463 /esv/
mgnt/0-1/). Charis is a feminine noun that is rich in meaning. In one
sense, it means to give joy, pleasure, delight, sweetness, charm, loveliness,
and grace of speech (G5485—charis—Strong’s Greek Lexicon (ESV).
Retrieved from https://www.blueletterbible.org/lexicon/g5485 /esv/
mgnt/0-1/). Secondly, it can mean goodwill, loving-kindness, favor,
to be turned to Christ, to increase in Christian faith, knowledge,
and affliction that kindles the exercise of Christian virtues (G5485—
charis—Strong’s Greek Lexicon (ESV). Retrieved from https://www.
blueletterbible.org/lexicon/g5485 /esv/mgnt/0-1/). Thirdly, the term
speaks to that which is due to grace, as in the spiritual condition
of one governed by the power of divine grace. It can also be the
token or proof of grace as benefit, bounty, or gift (G5485—charis—
Strong’s Greek Lexicon (ESV). Retrieved from https://www.bluelette
rbible.org/lexicon/g5485 /esv/mgnt/0-1/). Finally, it can mean divine
influence upon the heart and its reflection of life, including grati-
tude, open-mindedness, pleasure, and thanks (5485—charis—Strong’s
Greek Lexicon (ESV). Retrieved from https://www.blueletterbible.org/
lexicon/g5485 /esv/mgnt/0-1/). Due to the impartation of grace
through Christ and its effect on and in the Christian leader, as noted by
the definitions above, there is a definite influence that is provided by grace
administered through the Holy Spirit. Thanks to the nature of the exten-
sion of grace to humanity, the Christian leader would be considered as
one that is in grace rather than one who is merely using grace to perform
a task. Ephesians 2:8 notes that it is by grace that Christians are saved
through faith, which brings the individual into relation with God through
Christ and allows the leader to gain access to a new perception that comes
from the Kingdom of God. This perception brings about a new realiza-
tion of truth; that they are indeed a citizen of heaven and must act in
accordance with what has been revealed to them (Php. 3:20). Gallagher
(2006) noted that citizen-of-heaven thinking and perceptions align with
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Christ’s sermon on the mount (Mt. 5-7), which is in opposition to the
world’s selfish quest for power. Another example of how perception is
changed is found in Ephesians 4, which speaks about putting off the old
man and putting on the new man (v. 20-32).

Understanding grace, as it applies to its use by Christians and Christian
leaders, is difficult given that the grace of God has been imparted to the
believer through faith. The difficulty lies in understanding the relational
aspects of grace that move from God to and through the Christian leader
and into the world. Therefore, the following categories have been devel-
oped from the majority of the New Testament scriptures that speak of
grace. These categories are not comprehensive and may be divided into
smaller segments. The groupings take into account the 124 New Testa-
ment scriptures about grace, allowing for a deeper understanding of how
grace is unpacked by the Christian leader, in order to bring transformation
into the world. Due to the relational nature of grace, the categories, in
no particular order, may overlap as a result of the manifold, multifaceted,
and interdependent nature of grace.

Grace is Edifying

Grace builds up and gives an inheritance to those that are in Christ
making the believer acceptable to God (Acts 20:32; Eph. 1:6). The result
for the Christian leader is the ability to unpack the grace provided through
Christ in the Holy Spirit in order to issue grace to others. Justifica-
tion, sanctification, and glorification can only come freely from the Holy
Spirit through faith, which brings hope and allows hope to be given by
the Christian leader (Rom. 3:24; Eph. 1:7; 2 Th. 1:12; Tit. 2:11; 3:7).
Grace is not in limited supply but abounds in a way that continues to
be replenished in the leader (Rom. 5:20; 2 Cor. 8:9). Grace eradicates
sin and death, establishing the Christian through righteousness that leads
to eternal life in Christ. Thus entropy, or death of the human body, is
not the endpoint for the Christian leader. This allows the leader to lead
from a resource that is beyond the limitation of the world (Rom. 5:21).
It is grace that allows the believer to be alive in Christ and draw upon
the limitless resource of the Kingdom of God. This gives the leader a
unique perception of the nature of life (Eph. 2:5). The communication
that proceeds from the mouth of the Christian leader is to edify so that
their conversation may minister grace (Eph. 4:29). Communication is to
be kind and tender-hearted to build up and edify others (Eph. 4:32). As
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a result, the one who has received grace also has the capacity to forgive
(Php. 1:7).

Grace, mercy, and peace are coupled together and imparted to the
believer through faith and love (1 Tim. 1:2, 4; 2 Tim. 1:2; Tit. 1:4).
Edification through grace is a ground, or base, from which to edify others.
It comes from knowing that a believer has received the Kingdom of God
and cannot be moved from the ground that has been given. Therefore,
the believer serves from a ground that cannot be shaken. This ground is
the kingdom of heaven that is established by God’s grace (Heb. 12:28).
As a result, this also provides the Christian with a sense of awe, which is
Godly fear, and produces contrition and humility (Heb. 12:28; Jm. 4:6).
Grace also gives the Christian a foreknowledge through sanctification and
obedience. This allows for an understanding that emerges from the future
kingdom of God, which brings with it humility (1 Pt. 1:2). Edification
occurs in the body of Christ as both leaders and followers submit to one
another in love; therefore, “God opposes the proud and gives grace to
the humble” (English Standard Version, 2016,/2001, Pr. 3:34; 1 Pt. 5:5).
Therefore, grace and humility are linked together and allow for mutual
edification, whereas pride cuts off relationships and does not allow for
mutual edification. Grace also initiates a process in the believer that can
mature, establish, strengthen, and settle the Christian (1 Pt. 5:10). Finally,
the Christian is encouraged to grow in grace through the knowledge of
Jesus (2 Pt. 3:18). The process is initiated by grace through Christ before
the world began (2 Tim. 1:9). The challenge is to unpack that which has
been given to the Christian as both leaders and followers.

Grace is Spoken

Grace provides the Christian with the ability to persuade others to
continue in grace (Acts 13:43; Gal. 1:15). It also provides the Christian
with a testimony and knowledge of how to answer others that allows them
to speak boldly in grace, which may also be accompanied by signs and
wonders (Acts 14:3; 20:24; Col. 4:6). The gift of grace in Christ abounds
to many, makes grace available, and gives the ability to impart grace to
others (Rom. 5:15, 17). The gift of grace imparts gifts and ministries to
Christians inclusive of leadership (Rom. 12:6). The gifts given are noted
as different ministries that are leadership functions to edify the body of
Christ and bring unity. The ministries include being an apostle, prophet,
evangelist, pastor, or teacher (Eph. 4:7-12). The wisdom of the Holy
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Spirit apportions the gifts to each Christian. Grace also gives the ability to
build wisely and lay proper foundations in human groups (1 Cor. 3:10).
There is a caveat in that the gift of grace is not to be received in vain, but
must be used, for this grace is not of fleshly wisdom (2 Cor. 1:2; 6:1).
The cost of grace is high and is to be utilized, since Christ poured out his
life and became impoverished so that His followers might be made rich
in the grace that is of the Kingdom of God. Scripture notes that an indi-
vidual cannot acquire salvific grace unless they are drawn through grace
to God (Jn. 6:44; 2 Cor. 8:9). Grace creates faith in the believer that leads
to salvation; therefore, grace and salvation are not and cannot be of self
but are a gift (Eph. 2:8). In this way, grace allows Christians to abound in
every good work to others, which is the effectual working of God’s power
in people (2 Cor. 9:8; Eph. 3:7). Finally, the grace found in Christ was
prophesied, or foretold, in the Old Testament and was eagerly expected by
those who waited for it to come. Christians are to hope fully in the grace
that has been given and strengthen their minds to be able to perceive the
revelation that has been brought to believers through Christ (1 Pt. 1:10,
13). Proper perception of one’s abilities through grace allows Christians
to be better stewards of the gift that has been given (1 Pt. 4:10).

Grace is Visible

The grace of God that is from the Kingdom of God is made visible to
the world through the life of the Christian. The grace of God is noted as
a great grace and is revealed through faith by way of the Holy Spirit in
the Christian’s life (Acts 4:23; 11:23). Christians, as saints, new creatures,
and a royal priesthood, reveal grace and peace to the world (Rom. 1:7;
2 Cor. 5:17; 1 Pt. 2:9). One of the ways this is accomplished is in times
of trial, testing, and weakness, where grace is revealed as sufficiency in
the power that issues from Christ through the Holy Spirit (2 Cor. 12:9).
Through the grace given in Christ, the Christian may abound in every-
thing, including faith, speech, knowledge, diligence, love, and peace (2
Cor. 8:7). These visible attributes reveal the existence of grace in the life
of the Christian and are perceived by others (Gal. 2:9; Eph. 1:2). God
states that there is a purpose in revealing the exceeding riches of His
grace in believers. It is to show His kindness towards believers in Jesus,
for the grace of God brings forth the fruit of the Kingdom of God in
the world (Eph. 2:7; Col. 1:4-6). This type of fruit is visible to others
in a way that creates a desire to know more of the Kingdom of God and
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the love of Christ. The world perceives in a manner that is selfish and
self-consuming, whereas Christians, through grace, have been given the
capacity to comprehend the everlasting consolation and good hope found
in Christ (2 Th. 2:16). This perception creates a visible difference. The
grace of God is in some manner attached to the believer’s spirit and helps
them understand the process of grace in their lives (Phm. 1:25). Scripture
notes that the word of God is powerful and has the capacity to divide the
soul and spirit and assist in discerning the thoughts and intentions of the
heart (Heb. 4:12). These are realities for Christians that help them to
negotiate and navigate in the world and be bearers of grace to the world
in a way that is real and visible.

Grace is Faith-Based

It is through the grace of the Lord Jesus Christ that Christians are given
the ability to believe (Acts 15:11), and by that grace they express faith and
are saved. As noted previously, grace is a gift and does not arise from the
self. The outcome of receiving grace gives ministries, gifts, and the fruit of
the Holy Spirit that assists in maintaining obedience through continuing
faith (Rom. 1:5). It is grace that defines the body of Christ. It is also the
grace of God that allows one to work abundantly based on the grace that
has been imparted to the believer (1 Cor. 15:10). Some processes occur
through grace to continue the Christian’s transformation allowing them
to conform to God’s grace rather than the requirements and expectations
of either the world or self (Rom. 6:14; 12:2). Grace is of faith and not
of works and is, therefore, a gift in which believers stand and maintain
the hope of glory (Rom. 4:16; 5:2). If someone thinks that grace is of
works, then the works have undermined the very meaning of grace. The
proper understanding of grace allows the Christian to think soberly and
remember that grace is not a work from the self that allows for pride and
haughtiness (Rom. 11:6; 12:3). It is the gift of grace from God that is
given so the believer is able to work effectively through God’s power. This
dispensation, which is similar to being a manager, overseer, or steward,
provides the Christian with the ability to preach the gospel (Eph. 3:2,
7-8). There is a connection with other Christians in that all believers are
partakers of the same grace, which creates the body of Christ (Php. 1:7).

The process of grace begins with a call from God that is considered a
holy calling that is not according to work that anyone has done. Instead,
this calling is according to God’s purpose and grace that is given to
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believers in Christ. It is also a calling that was known and arranged before
time began (2 Tim. 1:9). Understanding this process and that it existed
before time began allows the believer to be confident in the grace that
is given (2 Tim 2:1). The process is revealed by way of the Holy Spirit
through Christ, who was made a little lower than the angels and suffered
death so that He might taste death, by the grace of God, for everyone
(Heb. 2:9). Christians also have the capacity to endure and allow grace
to be revealed as peace in the Holy Spirit, which is noted in many of
the opening and closing salutations in the New Testament (e.g. Rom.
1:7). Specifically, grace may be revealed in the ability to renounce ungod-
liness, and to live a self-controlled, upright, and godly life (Tit. 2:12). It
is in these moments that the Christian may come boldly to the throne
of grace to obtain mercy and find grace to help in time of need (Heb.
4:16). Additionally, God will give more grace to the one who asks, due
to the nature of the request in a humble manner, for God resists the
proud but gives grace to the humble (Jm. 4:6; 1 Pt. 1:2). Awe, contri-
tion , humility, and thankfulness are attributes of the process of grace
that produces joy (2 Cor. 8:2; Gal. 5:22). In this way, grace, mercy, and
peace are multiplied to the Christian in the knowledge of God and of
Jesus Christ, which is an ability to perceive in truth and love that which is
the Kingdom of God (2 Pt. 1:2; 1 Jn. 1:3). The processes that take one
deeper into grace are known and, if followed, allow for continued trans-
formation. Tillich (1955) noted that there is only one thing that counts,
and that is the union with God in whom the new reality is present. A
new creation has occurred; a new being has appeared (Tillich, 1955). All
believers are asked to participate in God’s new reality given through His
grace (Tillich, 1955).

CHALLENGES TO (GRACE

Scripture notes several concepts that are in opposition to grace that apply
both generally and specifically to the believer. Apophatic teaching allows
for an understanding of what grace is not, which in many respects, assists
in understanding the nature of grace.

First, it is noted that a person should not receive the grace of God in
vain (2 Cor. 6:1). The Greek word for vain is kenos, which is an adjec-
tive that means destitute of spiritual wealth, or empty, that speaks of one
who boasts of their faith but is without the fruits of faith (Heb. 11:6;
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G2756—kenos—Strong’s Greek Lexicon (ESV). Retrieved from https://
www.blueletterbible.org/lexicon/g2756 /esv/mgnt/0-1 /). There is also
the connotation that selfish individual endeavors and acts, even though
performed, will result in nothing, for if grace were to come through
the law or works than Christ’s sacrifice would be nullified (Gal 2:16).
Gadsden (2014) noted that receiving grace in vain means that grace to
that person is worthless or useless. No end is achieved and there is no
success. The person that receives grace and uses it selfishly does not allow
grace to affect any real change or benefit (Gadsden, 2014, p. 2).

Secondly, scripture notes that believers are not to turn away or
be removed from the grace of the gospel to any other doctrine or
perception (Gal. 1:6; 2:21). The idea of turning away, being removed,
or transposed comes from the Greek verb metatithems, which means
to fall away, desert, or to transfer oneself or allow oneself to be
transferred to a different perception (G3346—metatithémi—Strong’s
Greek Lexicon (ESV). Retrieved from https: //www.blueletterbible.org/
lexicon,/g3346/esv/mgnt/0-1/). Seifrid (2003) noted that justification
by grace creates in humanity a new creation and that this transformation
is ontological, or is a change of being (Seifrid, 2003, p. 217). Based on
these concepts turning away from grace would create an ontological rift
in an individual.

Thirdly, is the concept of falling from grace (Gal. 5:4). The
term ekpipto is used for the idea of falling away and carries with
it the idea of falling from a place that one cannot keep by
their own efforts (G1601—ekpipto—Strong’s Greek Lexicon (ESV).
Retrieved from https://www.blueletterbible.org/lexicon/gl601 /esv/
mgnt/0-1/). Scripture notes that one who counts on works rather than
grace has fallen from the place of grace, consigning them to a state where
the individual keeps or provides grace for themselves through a means
such as the law (Gal. 5:4; 2:16). Reconciliation, reunion, and resurrec-
tion are provided by grace that provides the new being and a new reality,
which is entered into by way of grace (Eph. 2:8-9; Tillich, 1955). In
some ways, the person who falls from grace becomes a self-conceiving
self rather than a person who is under love, grace, mercy, and peace. The
human soul cannot be self-changed and can only be transformed from the
outside by affecting grace (Lawson, 2021).

Fourthly, the Christian under grace is not to let any corrupt or
unwholesome word proceed out of their mouth, which may grieve,
offend, or make sorrowful the Holy Spirit (Eph. 4:29-30). Corrupt
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is an adjective that in the Greek (sapros) is defined as rotten
and not fit for use (G4550—sapros—Strong’s Greek Lexicon (ESV).
Retrieved from https://www.blucletterbible.org/lexicon/g4550 /ESV /
mgnt/0-1/). The term for grace in the Greek is a noun, and in many of
the instances noted above, it is grace that carries the believer and is some-
thing substantial in which Christians rest. The challenge in understanding
the concept of grace is that the term is most often thought of as a verb
and merely an action rather than something that one has the capacity to
fall from, cause grief or offense, or that is given (Lawson, 2021). Grace,
as currently used in the contemporary world, does not carry the depth of
its true meaning, which is much more profound. Grace, for the world, is
similar to Kant’s view that grace can be merited based on human effort
and can be something that is due (Marina, 1997).

The fifth challenge for the Christian is the punishment for the indi-
vidual who disregards Christ and nullifies His sacrifice in a way that
completely discounts all that He has accomplished. This disregard culmi-
nates in considering the blood of the covenant, the only means of
sanctification, as being a common thing, which is an insult to the Spirit
of grace (Heb. 10:29). The confidence that grace has secured salvation
through faith is not to be cast away (Heb. 10:35). Confidence is lost
as a result of the fifth challenge when the Christian does not continue
to be humble, or in a state of contrition, and falls short of the grace of
God, by allowing bitterness to spring up, so that one becomes defiled,
or contaminated (Ps. 51:17; Heb. 12:15). The Christian must not refuse
God, who speaks from heaven. The Christian must take into account that
they are receiving a kingdom that cannot be shaken and to trust in the
grace given to serve God acceptably with reverence and awe in godly
fear (Heb. 12:25, 28). It is in this manner, through awe, contrition, and
humility, that God is received by humanity. God resists the proud, which
is the opposite attitude, and gives His grace to the humble (1 Pt. 5:5), for
there are those who would twist the grace of God in a shameless manner
that exchanges the work God has done in Christ for something that is the
opposite of grace (Jd. 1:4). These challenges are real and can hinder that
which God, by his grace, desires to achieve in humanity.

CHRISTIAN LEADERSHIP IN (GRACE

Christian leadership is first and foremost Christian. The Christian, as
noted earlier, has been saved by the blood of Jesus Christ through faith.
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The Christian leader is therefore justified by the salvific grace of God, as a
gift, through the redemption found in Christ (Rom. 3:24). Consequently,
the gift of justification is imparted, or reckoned, to the individual through
faith (Rom. 4:24-25). Grace is, then, not an option for the Christian,
but rather something that is given as a gift, which is embedded within
them and they in it. If believers have received Christ by faith, they are
with Christ, having been justified through the salvific grace given (Eph.
2:6). The challenge, as noted above, is to unpack that which has been
given, and allow grace to work in and through the believer to the world.
Humanity has been created by God and given both life (through the
breath, or néshamah, of God) and spirit (Gen. 2:7). All humanity has the
gift of life as the breath of God, which is also to have a measure of grace
that is the gift of life. The spirit of humanity, when called by the Holy
Spirit of God, can receive the Holy Spirit and salvific grace (Acts 2:38). It
is the Spirit of God that witnesses to the believer’s spirit that they are of
Christ and a child of God (Rom. 8:16). The Spirit of God connects to the
human spirit they have been given, and they are made complete in Christ
(Col. 2:10). This creates a new creature who is, in actuality, a citizen of
heaven, and a royal priest of the grace of God to the world. Therefore,
the Christian leader, who is embedded in God’s salvific grace, is to allow
the grace that has been given to use him or her to make a difference in
the world. This is not an option, but rather an earnestness that gives the
Christian leader both strength and grounding from which to lead. The
challenge for the Christian leader, as noted, is to unpack the reality of
what they have received and to maintain a proper perception in the Holy
Spirit, rather than allowing the flesh to influence them. Romans 8:5 notes
that “those who live according to the flesh set their minds on the things
of the flesh, but those who live according to the Spirit set their minds
on the things of the Spirit” (ESV, 2016,/2001). Believers are promised
that Christ will give life to their mortal bodies through His Spirit that
dwells in them (Rom. 8:11). In this way, the Christian leader can live a
life that is in grace and may act in the world as a complete human being
who has unlimited resources available to them by faith. These advantages
are noted in the categories mentioned above.

As noted above, the Holy Spirit gives ministries and gifts. These are
apportioned by the Holy Spirit to each individual and assists the Christian
leader immeasurably. The ministries, as noted above, are that of apos-
tleship, being a prophet, an evangelist, a pastor, or a teacher. Gifting is
perceived differently by different groups. The list may contain anywhere
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from six gifts apportioned by the Holy Spirit to nineteen (Clinton &
Clinton, 1998). For this chapter, gifts from the list of nineteen, from
Clinton and Clinton (1998), are used to gain a more complete under-
standing of how the categories are interconnected with the differing gifts.
Clinton and Clinton group the gifts into three generic functions, which
include power gifts, word gifts, and love gifts. Power gifts demonstrate
the authenticity and reality of the unseen God. These include miracles,
healings, and the word of knowledge (Clinton & Clinton, 1998). Love
gifts reveal the love of God in practical ways that the world recognizes.
These include mercy , helps, and pastoring (Clinton & Clinton, 1998).
Finally, word gifts have the capacity to clarify God. These include exhor-
tation, teaching, and prophecy (Clinton & Clinton, 1998). All ministries
and gifts are given by the Spirit of God and are issued to Christian leaders
through grace. These gifts assist Christian leaders in tasks and working
with individuals in any organizational capacity.

The fruit of the Holy Spirit is also given through grace, as noted in
Galatians 5:22-23. The fruit differs from both the ministries and the
gifts, although both utilize the fruit of the Spirit. The fruit is given to
all believers and is not apportioned in the same manner as ministries
and gifts. Therefore, the fruit of the Spirit is available to all Christian
leaders and conveys the outworking of grace, as noted above, in the gifts
and ministries apportioned to the believer. Bocarnea et al. (2018) noted
the fruit of the Spirit as virtues, which allowed for the creation of ques-
tions concerning specific characteristics that evaluate both employee and
leadership performance (Bocarnea et al., 2018). The fruit of the Spirit
consists of love, joy, peace, long-suffering, gentleness, goodness , faith-
fulness, meekness, and temperance (Gal. 5:22-23). These virtues were
converted to characteristics that leaders manifest, in grace, toward others.
The measurement for a virtuous leader is based on responses measured by
a Likert scale that quantifies data through factor analysis that allows for
a better understanding of the characteristics associated with the fruit of
the Spirit. Followers supply the data, so the data has a relational connec-
tion (Bocarnea et al., 2018). Each of these virtues are important in the
life of a leader. Bocarnea et al. (2018) noted that even those without the
Holy Spirit may display these virtues because of the Imago Dei, or being
created in the image of God, although the authors noted that the fruit of
the Spirit can only be fully exercised through the continuing work of the
Spirit, as noted above.
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The Fruit of the Spivit

The fruit of love, as indicated by Bocarnea et al. (2018), reveals how
effectively the leader balances organizational outcomes and the needs of
followers. It shows how the leader demonstrates their appreciation for
individuals by empowering them to accomplish assigned tasks and reveals
how leaders make followers feel appreciated. Love gives a leader the ability
to go above and beyond and to promote the welfare and growth of their
followers. It also reveals how leaders create a culture where everyone
shares credit for the success of the organization (Bocarnea et al.; 2018).

The fruit of joy allows the leader to create a culture of celebration
where followers are recognized for their efforts, as well encouraging indi-
viduals to work together (Bocarnea et al., 2018). The fruit of peace assists
the leader in creating a sense of trust among their followers and makes
them feel like part of the team or a part of the group. This is accom-
plished through the leader creating a climate of trust and collaboration
among followers. Finally, the fruit of peace assists the leader in managing
people and inspiring followers to higher levels of participation (Bocarnea
et al., 2018).

According to Bocarnea et al. (2018), the fruit of patience, or long-
suffering, reveals how leaders may remain calm and collected, even while
dealing with the most challenging employees or a crisis. This fruit shows
how leaders remain calm about their team’s progress toward produc-
tion goals and reveals how leaders remain collected while waiting for
work results. This virtue also reveals the presence of serenity, even when
the manager’s supervisor places pressure on them. Patience shows how
the leader remains calm when others are trying to provoke the leader
(Bocarnea et al., 2018).

Kindness, or gentleness, reveals how leaders demonstrate concern for
others through their actions (Bocarnea et al., 2018). It also reveals how
leaders act with their follower’s good in mind. There is an openness on
the part of the leader that reveals the leader’s giving attitude and how the
leader responds to others’ acts of kindness (Bocarnea et al., 2018).

The fruit of goodness reveals the leader’s attention to the welfare of
others and shows how the leader is concerned for people under them
(Bocarnea et al., 2018). Goodness also is revealed in how the leader
tries to bring about good for people. By using the leader’s prosperity to
benefit others, they can reveal their interest in their followers > well-being
(Bocarnea et al., 2018).
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The fruit of faithfulness reveals how the leader can be trusted to do
what they say they will do (Bocarnea et al., 2018). It also shows how the
leader can be depended on to do what is best for those in the organi-
zation. These characteristics are anchored in how the leader consistently
keeps their promises to followers resulting in a perception of reliability.
Finally, faithfulness results in followers trusting the leader based on past
actions (Bocarnea et al., 2018).

The fruit of gentleness, or meekness, reveals that the leader has power
but does not abuse it, which is mirrored by the way the leader radiates
peace even when others are being aggressive (Bocarnea et al., 2018). This
virtue shows how the leader follows policy but does so with appropriate
leniency and how the leader refrains from being harsh even with those
who cause trouble. Gentleness will elicit a response from followers and
increase their willingness to do what needs to be done because of the
freedom they have been given (Bocarnea et al., 2018).

The final fruit of the Spirit is self-control, or temperance. This virtue
indicates how the leader chooses to control their appetite for good things,
as well as revealing how the leader shows restraint out of a sense of
freedom rather than duty (Bocarnea et al., 2018). Self-control shows
forth how the leader acts for the best interest of others rather than for
themselves and reveals how the leader can make difficult decisions even if
there are no personal rewards. Finally, this virtue reveals how leaders can
shift their thoughts from what may discourage the accomplishment of the
organization’s goals (Bocarnea et al., 2018).

Christian leaders that exhibit these characteristics are moving in the
grace that they have been given as under-shepherds, which in some sense
makes them followers. Laniak (2006) noted that only when someone is
endowed with the Holy Spirit’s continued presence of God existing in
them are they able to fulfill their tasks as under-shepherds, which makes
them co-workers with God (Laniak, 2006). At face value, it would seem
that the leadership models that best fit a Grace Leader are those of servant
leadership, authentic leadership, ethical leadership, and transtormational
leadership. However, each of these leadership models are “loaded” in
terms of how they have been defined, which means that they include
the outcome in their definitions (Antonakis & Day, 2018). The authors
noted that this is problematic for three reasons: (1) constructs should not
be defined by their outcomes; (2) the nature of what is measured needs
to be exogenous as it relates to the outcomes; and (3) researchers should
separate ideological concepts from accurately representing how leadership
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may be explained as a reality (Antonakis & Day, 2018, p. 68). Therefore,
there is no adequate way to truly define a leader moving in grace at this
time.

GRACE BEYOND CHRISTIAN LLEADERSHIP

The non-Christian leader is not compelled by the Holy Spirit to move
in grace. Therefore, the choice to use grace is a decision that the non-
Christian leader makes that may be altruistic or to accrue something for
themselves from others. The impetus for the use of grace may, at times,
even be selfish, but this does not have to be the case. Non-Christian lead-
ership, as noted above, may draw on common grace and the leader as
a human being under grace. Grace is something desired by the non-
Christain leader and can be utilized as a tool to meet the needs of the
organization. Grenz (1994) noted that being in the image and likeness of
God is not a mere aspect of humanity, but rather aftects the whole person,
which is somehow like God. The implication is that human purpose is
more than merely an individual existence and is connected to others,
which makes human existence social rather than individual and therefore
interdependent on aspects of community (Grenz, 1994). Therefore, grace
may be utilized selflessly by non-Christian leaders to create and strengthen
the community within the organization. Buber (1950) noted that this
connection to others would be considered an I/Thou relationship rather
than a mechanistic relationship, which would be regarded as an 1 /It rela-
tionship. The I/It relationship characterizes the leader as a person who
uses others for personal benefit, thus not respecting their humanity or the
necessity of community (Buber, 1950).

Yukl (2013) noted that in LMX theory, leaders develop an exchange
relationship with followers as the two parties mutually define the subordi-
nate’s role (Yukl, 2013). Konopaske et al. (2018) noted that leaders often
use positive and negative reinforcers to influence behavior (Konopaske
et al., 2018). Giving grace would reinforce behavior and withholding
grace would be the leader’s negative response to a follower. Further char-
acteristics may be developed from the categories noted above, although
further research is needed to create an operationalized instrument that
would measure the reasons that non-Christian leaders use grace in orga-
nizations. Thus, the non-Christian leader may utilize grace as an extension
of being under grace rather than the use of grace as an extension of being
in grace by way of being in Christ and the Holy Spirit (Rom 5:2; 12:6).
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The chapter has comprehensively researched the concept of grace as
it relates to Christian and non-Christian leaders. Old Testament cate-
gories were applied to those who may or may not utilize grace in the
same manner and who may selfishly use grace. New Testament cate-
gories were developed to show how grace leaders, as under-shepherds,
are compelled by grace to act in a manner that allows grace to be issued
to followers. One challenge for researchers is to understand whether or
not Christian leaders understand and comprehend that grace, as a gift,
embeds them in grace and that this grace must be given to be effective.
Future research is needed to quantify the impetus that both Christian
and non-Christian leaders utilize grace in leadership. Bowling (2011) has
created categories for grace in leadership that include both the qualities
and traits of Christian leadership (Bowling, 2011), but the information
is not comprehensive and only utilizes a portion of the attributes listed
in the categories given. Also, there is no discussion of how non-Christian
leaders utilize grace as humanity created by God. The classifications found
above will allow future researchers to develop an operationalized instru-
ment. The chapter also points to the possibility of a better understanding
of how grace impacts leader—follower relations in an organization and
how to improve these relationships. The chapter does not seek to draw a
dichotomy between Christians, who are in grace, and non-Christians, who
are under grace, as being good or bad. The idea has been to show how
grace is necessary for leadership and that all forms of grace are helpful in
building an organizational community. Whether a person is in grace as a
Christian or under grace as a non-Christian, all grace emanates from God.
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CHAPTER 2

Graceful(l) Leadership: God’s Initiative
and a Leader’s Response

Christopher DiVietro

Emerging trends in leadership theory emphasize the leader’s unique and
creative role of initinting momentum. Conversely, the biblical worldview
reveals a God who initiates, is uniquely creative, and creates ex nihilo;
God’s unique creativity is an expression of His grace. This chapter examines
God’s creative, gracious impulse and divine initiative in three distinct expres-
sions across the Bible. First, God’s grace is examined in the Old Testament
barrenness type-scene through the pregnancies of Savah, Rebekab, Rachel, and
Hannah. Second, by understanding that this creative impulse is foundn-
tional to the very chavacter of God, God’s grace is examined in the basic
reality of the creation account. Third, both the barrenness motif and creation
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story ave examined through their intertextual connections in the New Testa-
ment. Understanding of God’s grace as a creative and incongruous impulse
forms the foundation for three leadership prescriptions: the Christian leader
is formed by God’s grace, vesponds to God’s grace, and points others to God’s
grace. The Christian leader is not primarily an initiator, but a vecipient.

One possible perspective on leadership understands it as a unique combi-
nation of power and authority, resulting in influence. “Power is the ability
to influence others to get things done, while authority is the formal rights
that come to a person who occupies a particular position, since power
does not necessarily accompany a position” (Kotter, 1985, p. 86). Indeed,
the emergence of the formal term “leadership” has its roots in political
influence (Stogdill, 1974), and influence remains a key concern of lead-
ership today. “Leadership is a process whereby an individual influences
a group of individuals to achieve a common goal” (Northouse, 2018,
p- 43). Leadership, in this thinking, is concerned primarily with maxi-
mizing what already exists: lifting one’s vision to higher sights, raising
one’s performance to higher standards, and building one’s personality
beyond normal limitations (Drucker, 1974).

Recent trends in leadership studies, however, emphasize a different
perspective of leadership. Rather than maximizing what already exists,
the leader is viewed as the primary facilitator of knowledge creation
(Tse & Mitchell, 2010). Leaders must understand the cognitive require-
ments of creative problem solving and must: equip their employees to
define and construct problems; search and retrieve relevant information;
and, generate and evaluate diverse sets of alternative solutions (Reiter-
Palmon & Illies, 2004 ). This requires the leader to exhibit creativity by
discrete problem solving in ill-defined domains (Mumford & Connelly,
1991). Leaders must be both comfortable in and adept at navigating
previously unconfronted realities. “Complexity, novelty, and information
ambiguity define one set of attributes that set apart leaders’ problem-
solving efforts” (Mumford et al., 2000, p. 14). Such understandings
and competencies are invaluable for a leadership context that is increas-
ingly volatile, uncertain, complex, and ambiguous (Bennett & Lemoine,
2014). Invaluable, yes, and necessary.

Still, for the Christian leader who functions under the authority of a
Biblical worldview, such uniquely creative competencies are not sufficient.
While the Christian leader must recognize the value of these compe-
tencies, there is a prior creative impulse within Scripture of which the
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Christian leader must be aware and on which the Christian leader must
rely. It is God who is uniquely creative—who creates something from
nothing—and God’s unique creativity is an expression of his grace. That
creative, gracious impulse is grounded in God’s character and is on display
in various manifestations across both the Old and New Testaments, as has
been shown in the previous chapter. It is that creative, gracious impulse—
that divine initiative—that forms the context within which the Christian
leader must function.

This chapter analyzes God’s creative, gracious impulse and divine
initiative in three distinct expressions, and then identifies the implications
of these manifestations for the Christian leader. First, God’s grace is exam-
ined in the Old Testament barrenness type-scene through the pregnancies
of Sarah, Rebekah, Rachel, and Hannah. Second, by understanding that
this creative impulse is foundational to the very character of God, his
grace is examined in the basic reality of the creation account. Third,
both the barrenness motif and creation story are examined through their
intertextual connections in the New Testament.

THE OLD TESTAMENT BARRENNESS TYPE-SCENE

Alter (1978) identified multiple Biblical type-scenes, or literary patterns
with stock features used in formulaic fashion. Williams (1980) identi-
fied multiple Old Testament type-scenes involving women, including the
contest of the barren wife and the promise to the barren wife. Considera-
tion of these specific type-scenes requires an understanding of their place
within both the Old Testament and the larger flow of redemptive history.

Redemptive history takes a consequential turn in Genesis 12 when the
Lord promised not only to make Abraham a great nation but expressed
his plan to bless other nations through Abraham; as Abraham flour-
ished, so too would the nations of the earth (Gen. 12:1-2). Murray
(1954) observed that this underlies the development of God’s redemp-
tive promise. “The redemptive grace of God in the highest and furthest
reaches of'its realization is the unfolding of the promise given to Abraham
and therefore the unfolding of the Abrahamic covenant,” (Murray, 1954,
p- 4). As the purpose and promise of God flowed to Abraham, they would
flow through Abraham to the nations.

Such a monumental development appears tempered by the reality that
Abram’s wife Sarah was barren and could not have children (Gen. 16:2).
God eventually promised a child to Abraham and Sarah despite Sarah’s
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barrenness (Gen. 17:15-16), and ultimately provided that child (Gen.
21:1-3). The reader’s attention is drawn to the fact that this theme
is repeated throughout the Old Testament: Rebekah was barren until
Isaac prayed and she conceived (Gen. 25:21); God remembered Rachel
and opened her womb (Gen. 30:22-24); God remembered Hannah
and she conceived (1 Sam. 1:19-20). Tracing the type-scene of barren-
ness through the Old Testament, Jobes (1993) affirmed Sarah, Rebekah,
Rachel, and Hannah as significant Israelite women who contended with
barrenness. In these instances, barrenness was deliberately and purpose-
fully overcome by God, and the barren woman bore a son who became a
hero in Israel’s history (Jobes, 1993).

The barrenness type-scene is significant because it represents a poten-
tial breakdown of God’s promise to the patriarchs (Havrelock, 2008).
When Sarah, Rebekah, and Rachel were barren, the reader is left to
doubt the faithfulness of God’s promise. Hannah was not in the patri-
archal lineage, per se, but she, like Rachel, was the more beloved of two
wives. Indeed, God seemed to correlate being loved and being barren
(Havrelock, 2008).

Williams (1980) observed that the barrenness type-scene stands in
contrast to the beauty type-scene; the promise of a son is often addressed
to the infertile wife instead of the beautiful wife or maiden (Williams,
1980). The barrenness type-scene therefore involves the more beloved
wife, but not necessarily more beautiful wife (Rachel’s beauty is described
in a scene unrelated to her barrenness; Gen. 29:17). These distinctions
indicate that, while beauty may be a sign of favor with God and poten-
tial fertility, barrenness is potentially a sign of actual sterility and also an
invitation for God to intervene. If the mother could give birth apart from
divine intervention, then the origins of her progeny would not be sacred,
for God is the one who opens and closes wombs (Williams, 1980). The
barrenness type-scene, therefore, necessarily involves God’s special, sacred
work.

Havrelock (2008) traced further sacred significance to barrenness type-
scenes, observing that the female journey from barrenness to fertility
parallels the migrations through which the patriarchs achieved intimacy
with the Lord. While male heroes conquer, claim, and sanctify land
through military conquest, female birthing and naming their children
were the counterpart to settling and inaugurating territory (Havrelock,
2008). Havrelock (2008) further understood the encounter between the
barren mother and God as a female “cutting” of the covenant. To this
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end, “This severing of the promise of a child...from the prior actions of
the would-be mothers obscures female agency and portrays conception as
an inscrutable act of grace,” (Havrelock, 2008, p. 172).

The barrenness type-scene therefore takes on special importance as a
manifestation of God’s unique, special, and gracious creative work. The
concept of a miraculous birth to a barren woman is a demonstration of
God’s power to deliver a nation of people from death (Jobes, 1993).
God’s promises to the patriarchs are never in danger of failing due to
barrenness, but further serve to highlight God’s graciously initiating,
unilateral, and uniquely powerful action of creating life where none previ-
ously existed. The divine impulse to create life from death—something
from nothing—in the barrenness type scene has obvious soteriological
implications that are realized via explicit intertextual connections in the
New Testament. However, that same divine impulse demands attention
in another, prior context first: Creation.

CREATION EXx NIHILO

The barrenness type-scene is a prominent facet of the Old Testament, but
it is not a unique facet. Martin Luther observed: “It is of the nature of
God that he make something out of nothing” (Linebaugh, 2020, p. 49).
The prime example of God making something out of nothing is creation
itself, or creation ex nihilo. Torrance (1996) understood creation ex nibilo
to literally mean that creation came into being through the absolute fiat
of God’s Word; where previously there was nothing, the whole universe
came into being. McFarland (2014) defined God’s ability to create some-
thing out of nothing in three ways: the existence of the world is ascribed
to nothing but God; the existence of anything other than God exists
only because God brings it into being (nothing apart from God); and,
God is the only condition of the existence for whatever exists other than
God (nothing limits God). Copan and Craig (2004) argued creation ex
nibilo sateguards and promotes God’s aseity, God’s freedom, and God’s
omnipotence.

Understanding creation ex nébilo in purely cosmological, ontological,
or existential terms, however, misses a key reality. Creation ex nibilo is
a manifestation of God’s grace. Youngs (2014) concluded God is under
no obligation to create, but freely and willingly enters into a relation-
ship with the world He has created. That God ‘created out of nothing’ is
true, as is it also true to say that God ‘created out of freedom.” However,
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it is also true to say that God created ‘for the sake of love’ (Youngs,
2014). That God should create ex mibilo is a matter of grace, since
there is neither any power external to God nor any deficiency internal
to God that could render creation necessary to God (McFarland, 2014).
Luther’s observation—it being the nature of God to make something
out of nothing—flows from his reading of creation wherein he views,
“almost everything in the account as a revelation of God’s benevolence
and grace. Thus, the creation of the heavenly bodies, the physical condi-
tions of the earth, and the plant life reveal God’s benevolent character,”
(Kaiser, 2013, p. 125). It is constitutive of God’s character to make some-
thing out of nothing, and such manifestations are gracious expressions of
God’s inherently gracious nature.

The soteriological implications that accompany understanding creation
ex nihilo are not unintentional and were fundamental to Luther’s under-
standing of creation. To say creation ex n#bilo is a manifestation of God’s
grace is to assert it is solely and exclusively an expression of divine mercy
and goodness and is so apart from any human worth or merit (Linebaugh,
2020). Creation ex nihilo is therefore an absolute, categorical given
that finds nothing in its recipients but contradicts their nothingness by
calling them into being (Bayer, 2010). Ex nibilo can therefore be under-
stood as the sola gratia of the doctrine of creation (Schumacher, 2010).
The doctrines of creation and re-creation are therefore fundamentally
intertwined.

SorAa GRATIA

Understanding creation ex nébilo in terms of salvation’s sola gratin under-
scores the connection between creation and re-creation, unearthing a
rhyme between creation ex nibilo and the justification of the dead
(Barclay, 2020). Far from implicit, this rhyme is an explicit theme of
New Testament theology, found most prominently when Paul appropri-
ated the Abrahamic narrative in Galatians 3—4 and Romans 4. Present
purposes identify that rhyme in conjunction with the previously discussed
type-scene of barrenness.

Jobes (1993) described the intertextual intersection of barrenness,
creation ex nihilo, and salvation’s sola gratia as the nexus of Sarah’s story
in Genesis, Isaiah’s use of Sarah (Is 54:1-3), and Paul’s use of Isaiah in
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Galatians 4:271f. An intertextual foundation will be laid using Isaiah 54:1-
3 and Galatians 4:27ft before considering other ancillary interactions in
turn.

Callaway (1979) observed three important elements concerning
Isaiah’s use of Sarah’s barrenness type-scene in Isaiah 54:1-3: (1) an
oracle of salvation is addressed directly to the mother; (2) this oracle
of salvation shifts from telling a story about the past to foretelling a
story about the future; and, (3) the barren woman is not a single indi-
vidual, but the whole people of Israel. Isaiah used barrenness not to
speak of God’s past faithfulness, but to proclaim a future manifestation
of God’s power (Callaway, 1979; Jobes, 1993), therefore amplifying the
Biblical type-scene of barrenness such that it is exegetically possible for
the New Testament to dissociate Isaiah’s proclamation from ethnic Israel
exclusively and to include among the children of Sarah all who pursue
righteousness and seek the Lord (Jobes, 1993).

Isaiah, having transformed Abraham and Sarah’s historical narrative
into prophetic proclamation, introduced the Holy Spirit as the agent
who works new life in the spiritually barren and dead. Paul applied this
understanding to the Galatians’ experience, and how that experience is
realized, when he followed Isaiah’s trajectory in Galatians 3 and 4 ( English
Standard Version, 2001 /2011; Jobes, 1993):

Isa 53:1: “Who has believed what works  Gal 3:2: “Did you receive the Spirit

of he has heard from us?” by the law or by hearing with faith?”

Isa 53:2-12: the suffering servant who Gal 3:1: “It was before your eyes that
“like a lamb that is led to the slaughter,” Jesus Christ was publicly portrayed as
“pierced for our transgressions,” and crucified.”

“crushed for our iniquities.”

Isa 54:1: “Sing, O barren one!” Gal 4:27: “Rejoice, O barren one!”

Grounded in Isaiah’s prior expansion of the barrenness type-scene in
Abraham and Sarah’s narrative, Paul appropriately applied that expansion
to the experience of the New Testament believer who places their faith in
Jesus Christ. “Because barrenness was associated with death throughout
the Old Testament, its antonym, miraculous birth from a barren woman,
could aptly be associated with resurrection from death,” (Jobes, 1993,
p. 314). Indeed, the promises of Isaiah 54 can be understood as addressed
to the church of the new age (Bruce, 1982). Galatians, however, is not
the only New Testament passage where Paul outlined the implications of
the barrenness type-scene for those who believe in Jesus.
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Paul further worked out the implications of this intersection in Romans
4. Here, Paul seized upon Abraham’s hope against all reasonable expec-
tations to draw a parallel between Abraham, Sarah, and the situation of
those who believe in Jesus (Barclay, 2015). In Romans 4:17-25, Paul
connected Sarah’s barrenness with death and Isaac’s birth with resurrec-
tion, describing Sarah’s womb as dead and Abraham’s faith as a faith that
believed God had the power to do what he promised and could give life
to the dead (Jobes, 1993). Abraham and Sarah’s faith in the God who
gives life to the dead (Rom. 4:19-22) shares the character of the faith
of believers given new life upon their belief in the resurrection of Jesus
Christ (Rom. 4:23-24; Barclay, 2015). Paul invoked Abraham and Sarah
not simply to convey history, but because they fulfilled a representative
purpose; what was true of their faith is true of all who have faith in God.
If Abraham was justified by faith, so too are those who believe in Jesus
justified by faith (Hodge, 1974).

Understanding how God’s gracious creation of life in the narrative
of Abraham and Sarah is parallel to God’s gracious creation of life in
the New Testament believer elucidates the rhyme between creation ex
nibilo and salvation sola gratin. Both the mode of Abraham’s relationship
to God (faith), and the means by which his seed has come into being
(creation ex mibilo) are seen again in Romans as believers have faith that
God justifies the sinful and raises the dead (Barclay, 2015). This creation
of life is depicted as the life-giving act that joins believers to Christ (Gal.
2:20; 3:21; Barclay, 2020). Barclay (2015) extended this understanding of
creation ex nihilo from the individual to the corporate, identifying God’s
creative work in Abraham as the starting point of election through which
all of God’s people are joined together as one new community.

The preceding understanding of the intertextual intersection of barren-
ness, creation ex nibilo, and salvation sola gratin proposes a final element
for consideration: the nature of God’s creative grace itself. God’s grace for
the apostle Paul is not a divine disposition or generic benefit, but the very
son of God himself, whom God did not spare but gave (Rom. 8:32; Gal.
2:20; Linebaugh, 2020). The gospel is the kenotic self-giving of Jesus
Christ, and the benefit of the gospel is neither abstract nor amorphous,
but tangibly manifest in the incarnation.

The good news of the gospel announces not the general character of
God, but an event of divine grace enacted in Jesus Christ (Barclay, 2015).
Grace, then, is properly understood as the Christ-gift (Bertschmann,
2020). Grace is by its very nature not a congruous reward in turn, but
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an incongruous gift possessing no correspondence with the worth of its
recipients (Barclay, 2015). An incongruous gift given by an uncondi-
tioned and unobligated giver does not preclude the creature’s counter-
gift, however, but indeed actually empowers the recipient to faith and
love (Linebaugh, 2020). It is to the counter-gift attention must now be
turned.

A Gracious RESPONSE

The Christ-gift is not given with an eye towards the worthiness of the
recipient; grace in creation and new creation is unconditioned by that
creation (Linebaugh, 2020). Incongruous grace is thus the mark of the
God who creates ex nihilo (Barclay, 2015). While the Christ-gift is freely
given and entirely unmerited, reciprocity is not fundamentally excluded.
A gift conveys a social bond in view of mutual recognition of value; the
gift contains sentiment because it initiates a personal, enduring, and recip-
rocal relationship signaled by the use of the Greek term charis (Barclay,
2015). That reciprocity as an expected response indicates in some way
that the Christ-gift evokes a reaction in the recipient. Paul highlighted the
incongruity of grace in Romans 5:12-21 to show that while the Christ-
gift does not correspond with the worthiness of the recipient, it does
positively reverse their condition (Barclay, 2015). “[S]piritual growth in
a transformed human agency is to be expected and may be depicted as
a legitimate and proper return: To God’s gift in abiding dependency on
God’s gracious initiative in Christ” (Bertschmann, 2020, p. 30).

Eubank (2020) called this the transformative potential of grace, which
stands alongside the incongruity of the Christ-gift. What grace conveys,
then, is not just a gift but the very power of the giver (Barclay, 2015).
For those who have received the Christ-gift, all that is said, thought, and
done is by means of God’s gift and generosity (Eubanks, 2020). Paul
connected these themes in Ephesians 2:8-10. Sinners for whom Christ
died should practice indiscriminate generosity in recognition of the fact
that they themselves hang by the single thread of divine mercy (Eubank,
2020).

Returning to an intertextual analysis, it is possible to read Hannah’s
surrender of Samuel to the service of the Lord as a divinely-empowered
response to a gift of God’s gracious action. Hyman (2009), in his
analysis of four Old Testament vows—including Hannah—observed all
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vow-makers are in positions of dire need and affliction. Further, the vow-
maker is entered into a special relationship with God (Hyman, 2009), not
unlike the relationship of reciprocity initiated by the incongruous gift as
detailed above. Previous analysis depicted the extent of God’s gracious
action towards Hannah—the creation of life in a dead womb. Promising
Samuel to the Lord was an action of gratitude (Hyman, 2009). Hannah
recognized Samuel was a gracious gift of God and she was empowered to
respond by offering the very same undeserved gift that God gave to her.

Brueggemann (1990) noted God’s gracious action toward Hannah and
Hannah’s subsequent response contributed to the gracious development
of Israel, for Yahweh alone initiated the sequence of Hannah, Samuel,
Saul, and David ex nibilo. Old Testament literature begins in barrenness
and voicelessness because Israel’s monarchy had to begin in weakness,
barrenness, prayer, and miracle (Brueggemann, 1990). Indeed, as Paul
showed in Romans 9, God’s incongruous and unconditioned mercy lay
at the very root of Israel’s existence, both in the event of its initial calling
or creation, and in the event of its re-creating in the face of spectacular
sin (Barclay, 2015; Bertschmann, 2020). God’s gracious action toward
Hannah and Hannah’s empowered reciprocal response of gratitude is a
key thematic element of Israel’s existence.

IMPLICATIONS FOR THE CHRISTIAN LEADER

In light of the preceding discussion, significant practical ramifications are
discernible for the Christian leader. The Christ-gift incongruously initi-
ating and conveying the power of the giver to an unworthy recipient
carries at least three possible implications: (1) The Christian leader must
recognize they are both saved and sustained by God’s grace; (2) The
Christian leader must recognize they respond to God’s grace with grati-
tude, not obligation; and, (3) The Christian leader must recognize they
reorient others to the initiating grace of God.

In 1 Corinthians 15:1-2 Paul nuanced his sola gratia understanding
of salvation to include the reality that ongoing maturity and perseverance
in the Christian life is steeped in grace. “This gospel is fruitfully received
in authentic, persevering faith,” (Carson, 2008, p. 8). Yes, God through
the gospel saves a person in Christ, but that person must then hold fast to
the gospel—that incongruous Christ-gift that conveys the power of the
giver—such that God’s saving act is revealed as both effective once and
also progressive (Kistemaker, 1993).
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All that the leader does, then, must be saturated in the gracious Christ-
gift, for that is the avenue of the power of the giver. Barclay (2015)
argued grace conveys not just a gift but the very power of the giver
himself. This means the leader relies not on their own strength and
stamina to sustain their work, but on the power of God. The leader’s
access to the power of God is obtained for them through the person of
Jesus Christ.

To that end, sandwiched between Paul’s exhortation in Philippians
2:1-4 and description of Christ’s humiliation and exaltation in Philip-
pians 2:6-11 is verse 5, connecting the two thoughts: “Have this mind
among yourselves, which is yours in Christ Jesus” (ESV, 2001,/2011).
How is the leader to execute the tasks that come before them? By relying
on Jesus, who humbled himself for his children and now indwells them,
imparting to them the power of God. Paul summarized the intended
end result of this interaction in Philippians 2:12-13 contained therein
are echoes of the reciprocal nature of the incongruous Christ-gift: the
inworking of the power of God resulting in an outworking in the life of
Jesus, and by extension the Christian leader.

This has important consequences for every Christian leader, but espe-
cially the one who is burdened by the pressures of ministry and feels as
though any further exertion of effort is impossible; the leader for whom
the power of God feels distant and unattainable. Paul prayed in Ephesians
2:16 that the church in Ephesus would be strengthened with power
through the Holy Spirit. However, notably, Paul did not envision this
strength leading directly to empowering action. Instead, the indwelling
of Christ and strengthening with power through the Holy Spirit are the
avenues through which the leader may be, as Ephesians 3:17-19 says,
rooted and grounded in love, strengthened, to know the love of Christ,
and filled with the fullness of God. The strength of the Christian leader
comes from apprehending the scope of the self-giving reality of God’s
grace—the incongruous Christ-gift. God’s grace in Jesus Christ is the
source of power, and it is God’s grace in Jesus Christ that the Chris-
tian leader is empowered to apprehend. Grace is the beginning and end
of the Christian leader’s ministry ability (cf. Heb. 12:2; Rev. 1:8; 21:6;
21:13).

Apprehending the scope of the Christ-gift is necessary because the
Christian leader’s self-referential grit and determination are insufficient to
produce the requisite motivation and momentum for ministry. Instead,
the power of God delivered through the Christ-gift by the Holy Spirit
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evokes in the Christian leader a desire to respond. Any discussion of the
gift recipient’s expected and anticipated response therefore immediately
leads to a consideration of motivation. Depending on the Christ-gift for
the power of the giver imbues the recipient with a grace-motivated desire
and ability to respond. As Hannah responded to the gracious action of
God in her life by devoting Samuel to the Lord in an act of gratitude, so
too must the leader be grounded in gratitude for God’s gracious action in
their life. Paul affirmed this disposition in Colossians 2:6-7, connecting
actions of Christian faithfulness to the foundation of thankfulness and
gratitude: “Therefore, as you received Christ Jesus the Lord, so walk in
him, rooted and built up in him and established in the faith, just as you
were taught, abounding in thanksgiving” (ESV, 2001,/2011). Thanks-
giving to God for receiving the Christ-gift results in a recipient who walks
in the Lord, is rooted in him, is built up in him, and is established in
the faith. God’s grace conveys the power of the giver, motivating and
subsequently empowering both faithfulness and obedience.

Pao (2002) saw the same principle at work in Romans 12:1-2. It is in
view of the mercies of God—Christ’s death and resurrection bestowing
the power of the giver—that the recipient of the Christ-gift is moved
to obedient action grounded in gratitude. “In Romans 12, therefore,
believers are urged to offer themselves as living sacrifices in grateful
response to God’s mighty acts through the death and resurrection of
Jesus” (Pao, 2002, p. 102). Gratitude motivates both faithfulness and
obedience.

Such a disposition of thankfulness fundamentally depends on the
incongruous nature of the gift, the recipient therefore understanding they
deserve nothing from the Lord; even suffering, sorrow, and hardship are
received with thanksgiving. The scope of this hardship is particularly rele-
vant for the Christian leader, as Paul described in 2 Corinthians 4:8-12:
When hardship is experienced within the context of the incongruous
nature of the gift, even that hardship is met with thanksgiving. “For it
is all for your sake, so that as grace extends to more and more people
it may increase thanksgiving, to the glory of God” (ESV, 2001,/2011, 2
Cor. 4:15). The leader thus endures difficulty for the sake of those whom
they lead with a Godward response of gratitude.

Finally, the task of the Christian leader is to not just depend on the
gracious and incongruous initiative of God personally, but corporately
as well. God is fundamentally a giver (Jm. 1:16-18), and the leader is
fundamentally a recipient. When leading an organization, the leader does
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not catalyze action but discerns where God is already at work and joins
him. In addition to depending on the gracious initiative of God in and
through a given organization, the leader must also direct the attention of
their followers to the same reality.

A similar impulse is already at work in evangelism: The evangelist
depends on the God who has already initiated redemptive communication
with humanity in the very nature of revelation itself. “At the same time,
the saving magnitude of the Word carries an urgency that it be told to
every creature. From this mandate issues a theology immediately related
to the propagation of the gospel” (Coleman, 1980, p. 474). Evangelism
depends not on human ingenuity, but the prior revelation of God which
impels an urgency to proclaim that urgency. God graciously initiates and
the evangelist joins God in his work. Leadership steeped in the incon-
gruous initiative of God follows the same rhythm—prior action by God
and subsequent responsive action.

The implications for the Christian leader are plain: All that the Chris-
tian leader is, flows from the absolute existence of God. “If God is,
then everything that exists or happens must acknowledge his Lordship...-
failure to see our lives within this context makes the gospel meaningless”
(Coleman, 1980, p. 475). Every thought, word, and action offered by the
Christian leader, when truly and fully formed by the incongruous Christ-
gift, depends on the prior absolute existence of God. The Lord is the one
true catalyst, and the Christian leader is called to respond with gratitude
and join him in his work.

The gracious initiative of God is a consistent theme across Scripture.
Both physically and spiritually, God incongruously creates life where it did
not exist before. Recipients of his grace, grounded in gratitude, enter into
a grace-dependent and grace-empowered relationship of reciprocity. The
Christian leader recognizes they are saved by God’s grace, but also must
depend on the power of the giver for faithfulness. The influence of grace
on motivation grounds enacted faithfulness in gratitude as opposed to
obligation or guilt. Finally, the Christian leader recognizes they depend on
the prior initiative of God, his absolute existence and action forming the
context in which they lead others to respond to God. What is graceful(l)
leadership? It is grateful to God for the extravagant gift of Jesus Christ and
depends on that gift for empowering and equipping others to respond to
God’s prior initiative.



40 C. DIVIETRO

REFERENCES

Alter, R. (1978). Biblical type-scenes and the uses of convention. Critical
Inquiry, 5(2), 355-368. https://doi.org,/10.1086,/447994

Barclay, J. (2015). Paul and the gift. William B. Eerdmans Publishing Company.

Barclay, J. M. (2020). Paul and grace in theological perspective: A grateful
response. International Journal of Systematic Theology, 22(1), 113-126.
https://doi.org,/10.1111 /ijst.12389

Bayer, O. (2010). The ethics of gift. Lutheran Quarterly, 24, 447-468.

Bennett, N., & Lemoine, G. J. (2014). What a difference a word makes: Under-
standing threats to performance in a VUCA world. Business Horizons, 57(3),
311-317. https://doi.org,/10.1016/j.bushor.2014.01.001

Bertschmann, D. (2020). Ex nihilo or tabula rasa? God’s grace between freedom
and fidelity. International Journal of Systematic Theology, 22(1), 29-46.
https://doi.org/10.1111 /ijst.12397

Bruce, F. F. (1982). The epistle to the Galatians. Eerdmans Publishing.

Brueggemann, W. (1990). I Samuel 1: A sense of a beginning. Zestschrift fiir die
Alttestamentliche Wissenschaft, 102(1). https://doi.org/10.1515 /zatw.1990.
102.1.33

Callaway, M. C. (1979). Sing O barren one: A study in comparative midrash.
(Order No. 7924858). ProQuest Dissertations & Theses Global: The
Humanities and Social Sciences Collection.

Carson, D. (2008, Spring). The gospel of Jesus Christ (1 Corinthians 15:1-19).
Spurgeon Fellowship Journal, 1-11.

Coleman, R. E. (1980). Theology of evangelism. Review & Expositor, 77(4),
473-481. https://doi.org,/10.1177,/003463738007700403

Copan, P. & Craig, W. L. (2004). Creation out of nothing: A biblical, philosoph-
ical, and scientific perspective. Baker Academic.

Drucker, P. (1974). Management: Task, responsibilities, practices. Harper and
Row.

English Standard Version. (2001,/2011). ESV Online. https://esv.org/

Eubank, N. (2020). Configurations of grace and merit in Paul and his inter-
preters. International Journal of Systematic Theology, 22(1), 7-17. https://
doi.org/10.1111 /ijst.12396

Havrelock, R. (2008). The myth of birthing the hero: Heroic barrenness in the
Hebrew bible. Biblical Interpretation, 16(2), 154-178. https://doi.org/10.
1163/156851508x262948

Hodge, C. (1974). Commentary on the epistle to the Romans. Eerdmans
Publishing.

Hyman, R. T. (2009). Four acts of vowing in the bible. Jewish Bible Quarterly,
37(4), 231-238.

Jobes, K. H. (1993). Jerusalem, our mother: Metalepsis and intertextuality in
Galatians 4:21-31. The Westminster Theological Journal, 55(2), 299-320.


https://doi.org/10.1086/447994
https://doi.org/10.1111/ijst.12389
https://doi.org/10.1016/j.bushor.2014.01.001
https://doi.org/10.1111/ijst.12397
https://doi.org/10.1515/zatw.1990.102.1.33
https://doi.org/10.1515/zatw.1990.102.1.33
https://doi.org/10.1177/003463738007700403
https://esv.org/
https://doi.org/10.1111/ijst.12396
https://doi.org/10.1111/ijst.12396
https://doi.org/10.1163/156851508x262948
https://doi.org/10.1163/156851508x262948

2 GRACEFUL(L) LEADERSHIP: GOD’S INITIATIVE ... 41

Kaiser, D. (2013). “He spake and it was done”: Luther’s creation theology in his
1535 lectures on genesis 1:1-2:4. Journal of the Adventist Theological Society,
24(2), 116-136.

Kistemaker, S. (1993). Exposition of the first epistle to the Corinthians. Baker
Academic.

Kotter, J. (1985). Power and influence. Free Press.

Linebaugh, J. A. (2020). Incongruous and creative grace: Reading Paul and the
gift with Martin Luther. International Journal of Systematic Theology, 22(1),
47-59. https://doi.org/10.1111 /ijst.12388

McFarland, 1. (2014). From nothing: A theology of creation. Westminster John
Knox Press.

Mumford, M. D., & Connelly, M. S. (1991). Leaders as creators: Leader perfor-
mance and problem solving in ill-defined domains. The Leadership Quarterly,
2(4), 289-315. https://doi.org,/10.1016,/1048-9843(91)90017-v

Mumford, M. D., Zaccaro, S. J., Harding, F. D., Jacobs, T., & Fleishman, E.
A. (2000). Leadership skills for a changing world. The Leadership Quarterly,
11(1), 11-35. https://doi.org,/10.1016,/s1048-9843(99)00041-7

Murray, J. (1954). The covenant of grace. Tyndale.

Northouse, P. G. (2018). Leadership: Theory and practice. SAGE Publications.

Pao, D. (2002). Thanksyiving: An investigation of a Pauline theme. IVD
Academic.

ReiterPalmon, R., & Illies, J. J. (2004). Leadership and creativity: Understanding
leadership from a creative problem-solving perspective. The Leadership Quar-
terly, 15(1), 55-77. https://doi.org,/10.1016/j.leaqua.2003.12.005

Schumacher, W. W. (2010). Who do I say that you are? Anthropology and the
theology of theosis in the Finnish school of Tuomo Mannerman. Wipt & Stock.

Stogdill, R. (1974). Handbook of leadership: A survey of theory and research. Free
Press.

Torrance, T. (1996). The Christian doctrine of God: One being, three persons.
T&T Clark.

Tse, H. H., & Mitchell, R. J. (2010). A theoretical model of transformational
leadership and knowledge creation: The role of open-mindedness norms and
leader-member exchange. Journal of Management & Organization, 16(1),
83-99. https://doi.org,/10.5172 /jmo.16.1.83

Williams, J. G. (1980). The beautiful and the barren: Conventions in biblical
type-scenes. Journal for the Study of the Old Testament, 5(17), 107-119.
https://doi.org,/10.1177 /030908928000501704

Youngs, S. J. (2014). Creatio ex amore dei: Creation out of nothing and God’s
relational nature. The Asbury Journal, 69(2), 165-186. https://doi.org/10.
7252 /Journal.02.2014F.11


https://doi.org/10.1111/ijst.12388
https://doi.org/10.1016/1048-9843(91)90017-v
https://doi.org/10.1016/s1048-9843(99)00041-7
https://doi.org/10.1016/j.leaqua.2003.12.005
https://doi.org/10.5172/jmo.16.1.83
https://doi.org/10.1177/030908928000501704
https://doi.org/10.7252/Journal.02.2014F.11
https://doi.org/10.7252/Journal.02.2014F.11

®

Check for
updates

CHAPTER 3

Illustrations of Grace: John 13:1-17

Veneice Smith-Butler

This qualitative intertextual analysis of the pericope John 13:1-17 illustrates
grace leadership through the actions of Jesus during the last supper. Following
the social intertexture methodology outlined by Robbins (1996), this chapter’s
discussion on social and cultural phenomenon point to the complexity of the
concept of grace from a Christ-centered viewpoint. The complex nuances of
social identity, codes, and rvelationships ave at the foundation of the argu-
ment that grace is at the center of Jesus’ leadership. However, location, era,
and political history offer context as the discussion surrounding Jesus’ Jewish
identity veveals the significance of the social institution — the synagogue, the
social code of foot washing, and the familial social velationships maintained
by Jesus and his disciples. The gospel of Jobhn was written approximately A.D.
90-100; however, the point in time that John narrates was approximately
A.D. 30 in the location of a Roman province duving a time of civil unvest
between Jewish factions and the Roman hegemony. The paradigm of Christ-
centered grace is further illustrated by the discussion of grace and covenant,
reconciliation, and patronage.
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The use of grace in the development of leaders may be viewed through
many different lenses. Through a secular lens, the development of a grace-
centered leader may simply mean that the leadership style is cultivated
to mimic a compassionate, transcendent, elegant, and virtuous human.
Grace in leadership, through a secular worldview, may even be synony-
mous with a tactful strategic methodology used by the leader to transition
, grow , develop, and guide an organization to a future goal ethically
and responsibly with limited friction. Covey (2016) described grace as an
adjective depicting the positive , caring, and selfless attributes of a leader.
Furthermore, from the secular worldview, grace may be viewed as an act
of kindness or doing good (Thomas & Rowland, 2014). On the oppo-
site end of the spectrum, Yukl (2013) described a narcissistic leader as
an individual with “a strong personalized need for power, low emotional
maturity, and low integrity” (p. 143). Therefore, by the opposing values
described by Covey and Yukl, grace leadership attributes are the antithesis
of selfish and tyrannical behavior. These selfish and tyrannical characteris-
tics may lead to ethical dilemmas in organizations and are often frowned
upon as a leadership attribute in Western culture (Hellmich & Hellmich,
2019).

GRACE FROM A CHRIST-CENTERED PERSPECTIVE

While some may distinguish secular worldviews from Christ-centered
worldviews there are often similarities when describing graceful leaders as
kind leaders, leaders who do good, have integrity, and are morally based.
While the notion of a grace-focused leader from a Christ-centered view-
point may have similar connotations as the secular worldly perspective
there are so many questions that surround the origins of the phenomenon
of grace in Christianity. Is grace merely the calm and deliberate actions
that one displays to show poise? Is grace achieved by the authentic actions
of a follower who truly understands the nature of God and the message of
salvation? Is grace simply accepting what is, as ordained by God, without
any action required by faithful followers who intrinsically know that grace
is a gift from God? Perhaps the answer is multilayered and depends on
which question is asked, especially when one seeks to understand how
grace applies to the development of leaders. It is important to reiterate
the difference between the concept of human actions of graciousness
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mentioned earlier in the example of the secular viewpoint of grace leader-
ship attributes because the distinction between gracious actions and God’s
grace is tied to the actor and the perspective.

From a Christian perspective, according to Thomas and Rowland
(2014), the idea of grace is a bit more complex and can be exam-
ined through the historiography of Biblical text and ancient references.
According to Brown (2012), human graciousness is connected to spiri-
tual hope , trust, and ultimately faith as depicted in Psalms 42 and 43.
Brown’s depiction of gracious self-talk in Psalms 42 and 43 illustrated
spiritual faith despite adversity—which ultimately shows trust in God’s
divine wisdom. While depictions of grace are sprinkled throughout the
Bible, the notion of grace in connection with spiritual faith and leadership
is also depicted in John 13:1-17.

THE GOSPEL OF JOHN: A SOC10-CULTURAL ANALYSIS

To better understand the connotations of a word so simple as ‘grace’
in the application of leadership from a Christ-centered perspective it is
important to take a deeper dive into the socio-cultural background that
laid the foundation of this understanding from Biblical text. The socio-
cultural methodology allows for the conveyance of two key dynamics
in social and cultural discussion. The first important dynamic is that of
social identity. Jesus’ Jewish identity positions the significance of the social
institutions and practices. The synagogue is the second most important
dynamic. However, this relationship allows for a closer look into the
importance of the social code of foot washing and the familial social
relationships maintained by Jesus and his disciples (Cromhout, 2015).
As outlined by Robbins (1996) the “social role, identity, institution,
codes, and relationships” (p. 62) in social-cultural biblical exegesis can
reveal much of the meaning of Biblical text and can provide insight to
Biblical theologians and scholars. The Gospel of John was written nearly
60 years after many of the events that John recalled. However, what John
recalled holds many significant political and social ramifications during an
era of Roman rule. In the pericope John 13:1-17, there are a number
of social and cultural highlights that exemplify that the actions of Jesus
during the last supper were unarguably gracious and somewhat revolu-
tionary during that point in history. Readers may observe the social role
of leader to follower or teacher-student cultural codes that elevated the
ideals of love above station, and religious practices that reveal identity.
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A careful examination of the text of the Gospel of John reveals the
nature of Grace Leadership through the phenomenon of Jesus’ actions
depicted in these writings. As John recalled the final interactions of Jesus
with his disciples at the last supper, it becomes clear and stands as the
backbone for the argument of this Gospel. Throughout John, Jesus paid
the ultimate price of his life to atone for the sins of the world. In this
context, a reflection on the era, location, social context, and ramifica-
tions of these actions helps to connect Jesus’ sacrificial actions to grace
and graceful leadership which separates him from any notion of selfish or
tyrannical behavior (Laniak, 2006). The most selfless act of kindness is to
love others above oneself and Jesus did just that as depicted in the Gospel
of John.

In John 13:1-17, the author John, an apostle and disciple of Jesus,
intended to deliver the message that Jesus was the Messiah fulfilling his
God-given purpose to share the message of love through service to others.
In John’s testimony about his encounters with Jesus, John described
the last supper and the ensuing foot-washing ceremony performed by
Jesus through the portrayal of a common Jewish cultural festivity of the
Passover feast (Jn. 13:1-2). Jesus’ participation in the Jewish tradition of
Passover established him as a Jewish person in a social structure that often
conflicted with any religion or worship that was not of the hegemonic
class (Cromhout, 2015; Prosic, 2004).

Additionally, there are many social, cultural, and historical symbols and
situations that authors such as Prosic (2004) referenced in discussions
about Passover. However, to explain grace-centered leadership in connec-
tion with Jesus it is important to highlight the ethnic socio-cultural and
historical connotations in connection with Passover. The further signif-
icance of Passover is that this religious-cultural ritual is in association
with the exodus of the Israclites who later become known as the Jewish
people (Prosic, 2004). Jesus’ Jewish identity is important to point out
because the era and place that John recalled were approximately A.D. 30
near Jerusalem in the Roman empire (Cromhout, 2015; Lawler, 2019).
According to Sire (1978), the “Gospel of John is an argument designed
deliberately to convince the reader that Jesus is the Christ” (p. 149) or
the long-awaited Messiah and King of the Jews. During that timeframe,
there were strong beliefs in the Jewish community that the Messiah would
return to rule, which to the Roman governance could be a cause for
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potential unrest and Rome aimed to smother the flame of any potential
political strife that could threaten its leadership (Mahan, 1942).

Perceived Threat of Roman Social Structure and Culture

As one attempts to exegete the Johannine text, it is important to note
that the biblical passage of John, like Matthew, Mark, and Luke, is of
the Gospel genre framing this Biblical literature within the context of
the New Testament which supports the foundation of the new Chris-
tology. The Gospel genres use illustrative recitations to recall the events or
truths of the author as it pertains to Christ and these truths are important
when evoking meaning of the text from a social and cultural perspective.
The social relationships, as observed through the lens of John, illustrated
the familial interactions of Jesus with his disciples. The relationships were
exemplified as one in which there was adoration of Jesus by his followers.
However, the social actions of Jesus presented a perceived threat to the
leadership of the Roman Empire. While Tiberius was the sitting emperor
during the time of Jesus’s crucifixion, the previous Roman emperor,
Augustus, declared himself a god of this earth (Clough, 1895). There-
fore, Jesus’ claim to be the son of God was declared treasonous, for which
he was crucified under the order of the Roman governor Pontius Pilate.

An additional revolutionary cultural note is that Jesus was inclusive
and broke both gender and ethnic barriers in his interactions with women
and people of different ethnic groups as depicted throughout Biblical text
with the introduction of the Samaritan woman who later advocated for
Jesus and his message (Lawler, 2019). Jesus’ social interactions with both
the men and women who followed him appeared as a blatant rejection
of Roman leadership and culture. In the patriarchal social culture of the
time, Jesus did not advocate for the subjectification of women, but rather
focused on the love for humankind (Lawler, 2019).

Ancient Rome was not only a patriarchal society, but it was also one
with rigid class and hierarchical structures in which roles and customs
were performed accordingly. Malina (2001) wrote that “the honorable
higher status person, then, like the lower status person, was expected to
live out and live up to that socially ascribed self-image” as a servant to
a master (p. 101). Within the ancient structure of social codes, roles,
and identity during that era, servants were expected to wash the feet
of guests entering the house as a form of hospitality. Therefore, Jesus’
actions appeared to be that of servitude in John 13:4-6 when he began
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the foot-washing ceremony for his disciples after supper. His disciples,
who viewed Jesus as a master (or teacher), questioned this action as they
ascribed to a self-image as lower status persons than Jesus. As depicted
in John 13:13-15, what Jesus understood, as his disciples later came to
learn, was that his actions of a servant were not intended as pure servitude
but rather gracious actions to teach the service of love and care for one
another (Kitzberger, 1994).

Circling back to the socio-cultural significance of the foot-washing
ceremony, this ritual spans beyond the connection between servant and
master and contains additional social and cultural meaning that links Jesus
to Jewish practices that stem from the Old Testament. The emphasis
on Jesus’ Jewish influence places a frame around his social identity and
the social institution of a synagogue from which his rabbinical practices
may have originated. The foot-washing custom was also linked to Jewish
purification rituals of that era (Cromhout, 2015). The cleanness of one’s
spirit (as Jesus spoke the word ‘clean’ three times from v. 10-11) is of
importance. The repetition of the word ‘clean’ emphasizes what one may
interpret as the metaphorical cleanness of the heart synonymous with the
reason behind the purification ritual practiced by priests in the temple of
Jerusalem (Cromhout, 2015).

The overarching act of service displayed by Jesus in this pericope was
that Jesus bestowing the lesson of service to his disciples. It is through this
lesson that his disciples were taught to love and care for one another and
all humanity as true leaders, pure and clean of heart. Clean heartedness
implies a dedication for the greater good of others even above one’s self,
as can be observed through the actions of Jesus.

GRACE AND THE COVENANT

However, while the actions of Jesus exemplified in the pericope main-
tain that he displayed the attributes of a graceful leader (one who is
selfless , kind, and does good deeds), the Christ-centered perspective
focuses on the notion that grace comes from God through the covenant.
The covenant motif echoes in Christian theology and demonstrates how
God is connected to humans. According to Laniak (2006), God remains
devoted to humans despite all their faults and misgivings because of
the covenant relationship. This mutual relationship by which God uses
humans as a vehicle for the service of love to one another is perpetuated
in the circle of human faith and gratitude to God through a spiritual
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contract. Jesus exhibited the spiritual contract through his authentic
followership of God the Father while Jesus was on earth. According to
Trueman (2017), “Jesus fulfills the covenant promises, and he is the final,
perfect sacrifice for sin. He is the grace of God embodied, the one to
whom our pious prayers are directed as he intercedes on our behalf”
(p- 38). Additionally, Wessels (2005) noted that the prophetic text of the
Bible shows that God and humans are connected through a covenant.

Reconciliation and Grace

One may connect God’s grace to reconciliation for the purpose of
restoring the covenant between God and humans (Wessels, 2005). The
restoration of the covenant through the sacrifice of Christ aimed to
rebuild the relationship of God to humankind and the relationship
between humans with other humans (Wessels, 2005). The reconciliation
process aligns with the grace of God. The nature of God is love and he
bestows grace as a gift to empower humans to manifest actions in favor
of his will by order of the covenant (Grant et al., 1963).

According to Wessels (2005), “God even took the initiative to
formalize this relationship in a contractual way which demanded loyalty of
both the parties in such a relationship. Both parties who entered into such
a relationship had mutual expectations of one other” (p. 309). However,
there were several breaks in the covenant between humankind and God
that deemed redemption and reconciliation necessary. For example, in
Genesis 3, the first covenant between God and humankind is broken as
Adam and Eve eat the forbidden fruit and thereby were punished by God
(Gen. 3:3, 11, 17; Trueman, 2017). It is because of the breach of this
mutual agreement that the relationship between God and humans was
damaged and therefore in need of restoration and resolution (Wessels,
2005).

THE PATRONAGE MODEL

The mutual relationship between God and humans further influences the
concept of the patronage dyadic relationship by which God’s grace is
exchanged with humans through a patron model. The hierarchical struc-
ture of the ancient world was an important manifestation in connection to
a patron model as well (Malina, 2001). Malina typified this patron model
concept with the example of the links between, “the tenant farmer to the
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landlord” and “the emperor, to the gods, or to God” (p. 101). Malina
posited that the hierarchical status divide the created order into an oblig-
atory relationship between the lower and upper classes. This patronage
model aligns with God’s gift of grace in the reconciliation of the covenant
because the covenant connects God with humans.

To further elaborate the significant meaning of the patron model
of grace, according to deSilva (2004), “a person who received ‘grace’
(a patron’s favor) knew also that ‘grace’ (gratitude) must be returned.
Greco-Roman mythology included the ‘three graces’ (charites), who were
depicted as dancing hand-in-hand in an unbroken circle” (p. 132). The
motif of the unbroken circle is the basis for the covenant between God
and human beings bonded through God’s grace, human redemption, and
salvation. According to Gould (2009), as noted from a long theological
history of Christianity “grace is God’s favor towards us, unearned and
undeserved” (p. 343). However, the sentiment that God grants grace
through his love is not a singular understanding of grace in Christian
theology.

The idea of grace in Christian theology reaches as far back as the begin-
ning of the church and can be further observed with the ideology of
Augustine of Hippo (Trueman, 2017). Augustine was a champion of a
reformation in the early church and preached the doctrine of grace as he
drew it out from the Gospel tradition (deSilva, 2004). According to Shim
(2017), “Augustine declares how God’s grace helped him overcome his
struggles” (p. 558) that were inward, and which stemmed from issues
with society that could only be reconciled by God’s grace. However,
Augustine conveyed that there was a superficiality in the teachings of
Christology that focused on the transaction principle of God’s salvation in
exchange for good deeds very similar to the notion of a God who ofters
extrinsic rewards in the modern colloquial notion of the prosperity gospel
(Bowler, 2013; Shim, 2017).

While Christianity has multiple streams of ideology, an example of the
dichotomy of grace is the divergence from Augustine’s thought to the
works of Thomas Hooker. Parnham (2008), discussed the works and
sermons of Thomas Hooker by which Parnham expressed that the act
of repentance for sin or contrition leads to God’s grace. A New Testa-
ment approach through a progressive attitude on grace may diminish the
concept of an individual’s contrition tied to grace. Instead, the progres-
sive Christian view may connect the salvation of humankind through the
crucifixion of Christ, thusly breaking ties from the exchange principle in
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the patron model. The idea of contrition alone is in opposition to agape
love and further exposes a contrast in the concepts of how grace is given.

Patronage, Grace, and the Dyadic Relationship Between God
and Humankind

If one were to adopt the argument that the love of God guides the path
towards grace it may be further considered that there exists a transac-
tional relationship between God and humans. Briones (2010) described
the grace connection between God and humankind as a brokerage rela-
tionship. According to Briones, the significant aspects of the brokerage
relationship are tied to the socio-historical worldview of patronage that is
founded in the Greco-Roman culture of the ancient Mediterranean world.
Therefore, the interpretation of grace is tied to the perspective of those
persons from that time and place in history. This examination of grace
through the historic lens from the society that births its origins reveals,
“the rubric of Roman patronage” (Briones, 2010, p. 537).

Roman Patronage vs. Grace Patronage

Additionally, according to Zuiderhoek (2016), Roman patronage , rooted
in an hierarchal structure, was an exchange of patron services that typi-
cally included protection from a leadership figure. For example, a military
general patron pledged allegiance to a client. Furthermore, according to
Crook (2004), “non-literary sources, such as the inscriptions and papyri,
among other ancient material realia, illustrate abundantly that patronage
and benefaction were indeed a fact of daily life, well-known and widely
practiced” (p. 91). Therefore, the idea that the Roman patronage model
existed is not only supported in theory but also with historical relics
that reveal a truth of that society’s worldview and otherwise foundational
belief structure (Crook, 2004).

While the concept of grace as a gift may be tied to Roman patronage
in the fact that people from that society shaped, accepted, and perpetu-
ated the model of an exchange relationship—the paradigm is not without
fault. The Roman patronage model is tied to an extrinsic factor of
personal gain. According to Briones (2010), ancient Roman social prac-
tices supported an extrinsic culture in which individual elevation and gain
were paramount, therefore, presenting a paradigm on one end of the spec-
trum. On the opposite end of the spectrum, which moved away from the
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notion of elevation of status for self-center gain, is the Christian philos-
ophy based on a servant model by which Christians aim to serve, uplift,
and improve the lives and social status of others (Briones, 2010). This
idea shifted from the rigidness of the Roman-centric patron model to a
different paradigm for grace.

Therefore, the discussion of the human exchange of alliance with God
may need a different framework that accounts for God as limitless and
truly transcendent and not in need of human adoration for the elevation
of power. Briones (2010) wrote that the:

patronal relations in Greco-Roman society involved an unequal exchange
of various goods; God’s economy of grace forbids such a thing to occur.
Instead, it promotes a system of balanced reciprocity in which the sole
resource of xapig (charis or grace) remains in God’s hands and is granted,
not for one’s own possession or for advancing one’s own influence and
power, but to ‘pay it forward’ abundantly to fellow-sufferers in this
network of grace. (p. 553)

By removing the connection of a true power structure, one may begin
to understand how God’s gift of grace parallels with an underpinning
agape love because dominance through power and love cannot coexist.
For biblical theologians, the example of love is found in the words of John
and the teachings of love can be found in Paul (Middleton et al., 2012).
Paul, much like John, was an apostle of Christ and perhaps the most
influential voice of the New Testament. Briones (2010) cited the words
of Paul that “through love serve one another” (p. 553) to emphasize the
connection between love, service, and God’s grace.

ACCEPTANCE OF GRACE LLEADERS

The reoccurring patron theme is of great importance as it provides a
foundation for an argument in Christian biblical theology connecting
leadership to grace. As illustrated throughout this chapter the paradigm of
grace through a lens of theological historiography and a socio-rhetorical
perspective can be complex with divergent philosophies (Thomas &
Rowland, 2014). However, the discussion of grace and Christian leader-
ship can be explored through the framework of God’s grace and human
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works of service or love. While there is no specific formula for devel-
oping a Christian leader using grace, social elements may contribute to
the illumination of gracious actions that link to grace-based leadership.

Civilizations have been crafted and developed over centuries with war
at the backbone of progression. Conflict of ideology, worldview, and lead-
ership have generated much of the tumultuous path that humans have
had to endure. At times, leaders are born from adversity and the truly
good-natured leaders are chosen to contest an existing establishment or
social-cultural norm that negatively impacts a people. During the ancient
Roman rule, tyranny accompanied the growth of the empire. According
to Tuori (2012), dictatorship was a normative cultural phenomenon
during the great Roman expansion. The tyrannical authoritarian lead-
ership of prominent Roman rulers, Augustus for example, was effective
because citizens of the Principate accepted the “model of sovereign
power, of rulers that were not bound by law or constitution” (Tuori,
2012, p. 112).

The complexity that Tuori revealed is connected to what people accept
and expect from their rulers. Therefore, if the situation arises by which a
leader is rejected then people will not follow, and they will revolt and
accept influence from a different source. According to Barentsen (2011),
groups position leaders with whom they can identify and will accept the
leader’s influence and support his/her ability to lead through unmitigated
situations.

Throughout history, the circumstances that propagate ideas of good
and evil are met with blurred lines. So, it may warrant a deeper discussion
on culture and worldviews to draw specific conclusions of what is good
and what is evil. Some of the most prolific leaders throughout history,
such as Jesus, Martin Luther King, Mahatma Gandhi, and Mother Teresa,
have demonstrated unwavering grace through the most challenging of
circumstances and in accordance with western standards may be consid-
ered morally good and gracious. Grace as human action is the calm inner
reflectiveness of one’s soul authentically connected through the circle of
God-Spirit and divine love. A grace-centered person thereby developed
by God’s grace can transcend expectations and transform an organization
and even society as one may observe through the leadership of Jesus in
John 13:1-17.
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During an era of Roman rule that established deadly consequences
for oppositionists, Jesus illustrated the use of grace in the development
of leaders in multiple ways. First, Jesus, unafraid and unwavering from
his ordained purpose was a reformist figure at a time when many social
and human injustices went unchallenged and unpunished. Second, Jesus
remained steadfast in his authentic connection with God’s grace, and
the purpose of bettering humans with agape love was realized through
salvation.

The legacy of Jesus as leader models the use of grace in the devel-
opment of a leader. The self-sacrificial and revolutionary characteristics
of Jesus were used to improve the lives of humankind and his model of
leadership was transmitted to his followers. As noted by Yukl (2013), the
leaders empower followers to act responsibly and do good. The actions
of Jesus would set the precedence for social behavior and the disposition
or nature of an acceptable leader in modern western culture. During the
ritual celebration, described in John 13:1-17, Jesus knew that he would
be killed and despite this knowledge, he graciously prepared his disci-
ples, who were charged to carry on the message of love and service after
his death. In this passage of the bible, Jesus selflessly led his followers
with examples of affection, empathy, and kindness. Furthermore, while
knowing that he would be crucified Jesus led by doing good; he focused
on shaping and guiding his disciples to carry on his message of God’s
agape love.

Laniak (2006) summarized the concept of God’s grace and the
anointing of a leader by writing that, “Biblically speaking, a human leader
is none other than God leading his own people through an anointed
servant” (p. 92). Therefore, the use of grace in the development of a
leader is God’s instrument to cultivate gracious leaders who will affect
positive global and ecological change. Bowling (2011), outlined the char-
acteristics of a grace leader as one who, much like Jesus, is guided
by the authentic connection with God-spirit and the covenant relation-
ship with God-ordained law, and engages followers to create balance
and accountability toward pathways for progression as learned through
Christ. Furthermore, Sire (1978), posited that the lessons of Christ enable
followers to have broadened perspectives derived from the principles of
love by which “we will be able to understand the people who live around
us but who do not share our faith” (p. 149). Ultimately, leaders in service
through grace are ethical , responsible, and promote forward-thinking
solutions for good.
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CHAPTER 4

Defining Grace

Steve Mickel

Very little vesearch exists vegavding the definition, attributes, and vari-
ables of grace leadership. Studies have sought to addvess these needs through
research in virtuousness in leadership, but little consensus exists concerning
the meaning and description of grace in leadership. The purpose of this
chapter is to explove the Apostle Paul’s understanding of grace through a
socio-rhetovical analysis of Ephesians 1:1-13. Specifically, an inner texture
analysis of the words and patterns in this pericope reveals three variables of
grace leadership: self-efficacy, selflessness, and sacrifice. Paul’s experience of
God’s grace in his life caused him to believe that he could be a conduit of
God’s grace to others. The self-efficacy of Paul enabled him to extend God’s
grace in selfless and sacvificial ways. While Paul understood bis important
role in this mission, he did not hold on to this grace for himself. Rather, he
consistently encouraged others to both veceive and distribute God’s grace. Paul
s0 believed in this mission that he willingly sacrificed for it and for those who
maght receive the gift of God’s grace. Grace Leaders know who they ave, why
they arve heve, and the humility to acknowledge what they have to offer others
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is a gift from God. Grace Leaders keep others at the center of their purpose,
rather than themselves. Grace leaders sacrifice willingly to serve others.

Research rarely uses the term grace to define leadership attributes (Rego
et al., 2010). However, virtuous leadership, often used in research,
is described as compassionate, kind, and connected to the concept of
grace (Thomas & Rowland, 2014). The definition of virtuous leadership
includes the habits, desires, and actions one utilizes to produce positive
results in those they lead (Rego et al., 2010).

Virtuous leadership is one of the most responsible approaches to lead-
ership (Cameron, 2011). These types of leaders not only pursue the
highest ideals for those who follow them, but they inspire others and
create energy among their constituents (Cameron, 2011; Kohlrieser et al.,
2012; Rego et al., 2010). As a result, virtuous leaders are often universally
respected and imitated (Cameron, 2011).

Although studies have shown that organizations led by virtuous leaders
experienced success during difficult and uncertain times (Cameron,
2010), little consensus exists regarding the explication and attribution
of virtuousness (Cameron, 2011). A disconnect exists between contem-
porary models of leadership and ethical practices (Thomas & Rowland,
2014). This disconnect leads to confusion regarding the definition of
grace and its application in leadership practice (Thomas & Rowland,
2014).

Several studies have sought to address these needs. Thomas and
Rowland (2014) reviewed published works focused on grace in leader-
ship. They found the term grace rarely used, but similar concepts such as
compassion and kindness were. Cameron (2011) found virtuousness was
not a common term in studying leadership or organizations, but concepts
such as honesty, care, gratitude, integrity, love, and forgiveness were all
found to produce positive outcomes in organizations (Rego et al., 2010).
Kohlrieser et al. (2012) found that leaders built influence by providing
face-value attributes of grace.

The significance of this chapter is that the Bible has much to add
regarding the concept of grace in leadership (Hawthorne et al.;, 2013).
Exegetical analysis and biblical practices regarding grace in leadership are
needed (Petty, 2018). Christianity recognizes the need for humanity to
live virtuous lives (Fountain, 2010) and that encountering and extending
the grace of God is the primary purpose of Christianity (Petty, 2018).
When Christian leaders fail to extend God’s grace to others, they have
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missed their reason for leading and the world suffers as a result (Petty,
2018). The purpose of this exegetical study is to explore the stewardship
of grace in leadership through a socio-rhetorical analysis of the Apostle
Paul’s understanding of grace in Ephesians 3:1-13 to establish a working
definition of Grace Leadership.

GRACE LEADERSHIP IN SCRIPTURE

From a Christian perspective, leadership is a sacred work of grace
(McEvoy, 2010). Christians are called to steward and distribute this grace
(Christians & Fite, 2018; Wilson, 2010). The Greek term okonomia, often
used for stewardship in the New Testament, expresses the idea of God
working out His plan of grace through God’s people. In a broader under-
standing of stewardship, He gathers His people to display His mercy and
grace (Akright, 2013). Those who represent God must also reveal His
character of mercy (Andrews, 2015).

Easton (1987) defined grace as favor , kindness, and God’s forgiving
mercy. Other grace virtues included ideals such as trustworthiness,
humility, generosity, honesty, transparency, love, and kindness (Wilson,
2010). Some translations of the Bible translate the Hebrew and Greek
words for grace into the English word, mercy (Green et al., 2013).
Mercy is inherent in God’s character and those who follow him should
display His character (Andrews, 2015; Petty, 2018). Consequently, Chris-
tian leadership is not only for one’s benefit, but for the reflection of the
character of God’s grace to those who follow (Fountain, 2010; Green
etal., 2013). In other words, Christians are stewards of God’s grace, faith-
fully administering His love, kindness, and generosity to others (Wilson,
2010).

Grace Leadevship in Paul’s Writings

The Apostle Paul used the Greek word charis more than any other single
writer in the New Testament (Hawthorne et al., 2013). Paul considered
his ministry and leadership to be a product of grace (Petty, 2018). He
was humbled to steward this precious resource of grace (Andrews, 2015;
Wilson, 2010). Paul’s understanding of grace leadership flowed from his
understanding of leadership in the Old Testament.

The structure of leadership in the Old Testament was in the context
of the familial, tribal, and national origins of God’s people (Alexander &
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Baker, 2013). Household rules applied to leadership (Alexander & Baker,
2013). Thus, the head of the family was also a representative within
the larger community and their authority not only flowed out of their
familial and tribal position in the community but also from God (Boda &
McConville, 2013). Leadership in the Old Testament recognized God’s
authority to place leaders in positions of influence and remove them
as well (Boda & McConville, 2013). As a result, the appointment of
elders often flowed from this household hierarchy (Alexander & Baker,
2013). This leadership appointment structure heavily influenced Paul’s
understanding of leadership, which flowed out of these Old Testament
household codes.

Drawing from the metaphors and analogies of family life, Paul
described leadership as a relationship between God and his people
(Hawthorne et al., 2013). The criteria for being a leader in the church
community was less familial, as in the Old Testament leadership structure,
and more functional. As a result, Paul focused more attention on the char-
acteristics of leaders rather than the position of leadership (Hawthorne
et al., 2013). In doing so, he opened opportunities for men, women,
higher classes, and lower classes to fulfill the role of leadership in the
carly church (Hawthorne et al., 2013).

As the literature revealed, organizations need to reconsider the role of
grace in leadership. The Bible, especially the writings of the Apostle Paul,
has much to say about both grace and leadership. Whereas other passages
in scripture may discuss grace and leadership, Ephesians 3:1-13 connects
these two concepts to reveal specific principles regarding grace leadership
and their implications in today’s organizations.

INNER TEXTURE ANALYSIS OF EPHESIANS 3:1-13

The letters written by Paul, including Ephesians, must be studied as
personal letters written to a particular people at a particular moment
(Osborne, 2006). As a result, these letters typically center on specific
problems in the churches to whom they were written, with practical guid-
ance related to those issues (Osborne, 2006). The ascribed author of
the book of Ephesians is the Apostle Paul, and the implied audience is
primarily Gentile Christians (deSilva, 2018).

Paul wrote Ephesians to encourage Gentile Christians to continue
pursuing and living out the community’s values and characteristics
(deSilva, 2018). A central theme is the revelation of the mystery in the
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gospel of Jesus Christ (Eph. 1:9; 3:3, 4, 9; 5:32; 6:19). This mystery
concerns the inclusion of the Gentiles into the family of God. It also
highlights the church as the primary conduit of expressing this mystery
to the world (deSilva, 2018).

Paul was entrusted to be a steward of proclaiming this mystery, the
gospel, to the Gentiles (Eph. 3:2). Specifically, Paul wrote, “the stew-
ardship of God’s grace that was given to me for you” (English Standard
Version, 2001 /2011, Eph. 3:2). Paul used the Greek word oikonomin,
which is translated as administration or stewardship to describe his imple-
mentation of God’s plan in distributing God’s grace to the Gentiles
(Barker & Kohlenberger, 2017). Paul also described the church as the
conduit of this, grace (Eph. 3:10). Therefore, the people of God live out
this purpose in their world (Keener, 2014).

Inner texture analysis focuses on the text itself (Robbins, 1996).
Through studying the actual words and word patterns of a pericope,
the ultimate objective is to understand the author’s intended meaning
(Vanhoozer, 2009). Henson et al. (2020) contended that inner texture
analysis “gives the interpreter the ability to see not only patterns but
places or issues of emphasis that need further work in definition, implica-
tion, or contextual understanding” (p. 77). This type of analysis can then
build a foundation for meaning and interpretation. A survey of the inner
texture provides a skeletal structure to flesh out a deeper understanding
of the pericope.

The inner texture analysis of Ephesians 3:1-13 explores the leadership
principles of Paul’s stewardship of God’s grace by revealing the peri-
cope words’ richer meaning. Henson et al. (2020), based on the work of
Robbins (1996), provided six filters by which one can determine meaning:
textual units, repetitive patterns, progressive patterns, opening-middle-
closing patterns, argumentative patterns, and sensory-aesthetic patterns.
These tools guide the analysis.

Textual Units

In order to appreciate and illuminate the structure of a passage, one
must investigate the sections of a text (Henson et al., 2020). This divi-
sion of the text helps to identify markers that separate the narration into
particular units; markers such as conjunctions, conjunctive adverbs, time
indicators, and changes in focus (Henson et al., 2020). The researcher
can then begin to see themes emerge from the pericope.
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Table 4.1 Textual

Units in Ephesians Section Theme
3:1-13 Verse 1 Suffering for the sake of the gospel to the
Gentiles

Verses 2—-6 The mystery of Christ’s gospel

Verses 7-12 Ministers of the gospel

Verse 13 Suffering for the sake of the gospel to the
Gentiles

Ephesians 3:1-13 appears to contain four textual units. The first verse
is a continuation of Paul’s thought at the end of chapter two. Paul
revealed his willingness to suffer for presenting the gospel to the Gentiles,
a theme he comes back to in v. 13. Between these two verses contain two
other textual units, somewhat disconnected from verses 1 and 13. The
second unit describes the mystery of Christ’s gospel, made known to Paul,
who then communicated it to the Gentiles. The third unit reveals both
Paul and the church as conduits or ministers of this gospel to the Gentiles.
Table 4.1 reviews each textual unit and the primary theme communicated.

Repetitive Patterns

Repetitive texture and patterns reveal words and phrases that repeat more
than once in the pericope and, “provide an overarching view of the
texture of the language that invites the interpreter to move yet closer
to the details of the text” (Robbins, 1996, p. 8). Table 4.2 displays the
repetitive texture and pattern found in Ephesians 3:1-13. The word ‘was’
is repeated seven times in this pericope, and five of those times, it connects
to either the word ‘given’ or to the words ‘made known’ (vv. 2, 3, 5, 7).
Paul expressed the past work of God in giving and making known the
gospel and the mystery of his grace to the Gentiles.

The repetitive texture revealed a strong emphasis in this work of grace
being a work of God. Eleven times the words ‘God’ or ‘Christ’ were
mentioned or referred to in the pericope, and every verse, except one
(v.13), made mention of the Trinity. Paul often referred to himself in this
passage as one involved in God’s distribution of grace (vv. 1, 2, 3,4, 7,
8).

As partakers of God’s mystery, the Gentiles are referred to nine times
in six verses (vv. 1, 2, 4, 6, 8, 13). Paul also seemed to use the words
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mystery, grace, gospel, riches, purpose, and manifold wisdom somewhat
interchangeably to describe the work of God among the Gentiles (vv. 2,
3,4,6,7,8,9,10, 11). Although the phrase ‘the church’ is not repeated,
Paul described this grace flowing through the church in verse 10. Also not
repeated in the text, but included here for comparison, is the idea in verse
10 that this grace is also made known to the rulers and authorities in the
heavenly places. Thus, the repetitive texture of the pericope revealed seven
primary groupings: (1) Paul’s role, (2) God’s involvement, (3) Gentiles as
recipients, (4) Description of grace, (5) Distribution of grace, (6) Other
roles, and (7) Other recipients.

Progressive Patterns

Robbins (1996) described progressive texture and patterns as sequencing
of words and phrases which reveal a deeper meaning to the pericope.
Progressive patterns indicate a structure and particular flow within the
passage (Henson et al., 2020). The researcher should investigate four
types of progressive patterns: chiasm, encapsulation, development, and
connection (Henson et al., 2020).

Chiasm is a writing structure in ancient texts that places the resolution
of a passage in the middle rather than at the end (Henson et al., 2020). A
chiasm resides in this pericope between verse 1 (Paul, a prisoner) to verse
13 (what I am suffering). Between these two verses is a fuller explanation
of the mystery revealed to the Gentiles, which is worth the suffering Paul
has experienced. Figure 4.1 assists the reader in seeing the chiasm in the
pericope.

Paul began his progression discussing the sacrifice he made for the
Gentiles in order for the Gentiles to receive God’s grace. Then he revealed
how this grace was given through him to the Gentiles (vv. 2-7) and then
broadened this concept in vv. 8-12. He described how this grace now
flows through the church to everyone, including heavenly beings. As a
result, all Christians can have boldness and confidence in Christ, both
in receiving and distributing God’s grace. Paul concluded this section by
encouraging the Gentiles to not lose heart over his suffering (v. 13).

Another progressive texture in this pericope is an encapsulation, which
explains the theme between the two points of suffering mentioned by Paul
in verses 1 and 13. In a sense, the chiasm described earlier necessarily has
encapsulation within it because of its structure. Whereas chiasm is multi-
level, as shown in Fig. 4.1, encapsulation has parallels at the two ends,
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Prisoner (v. 1)

o Grace given for Gentiles (v. 2)

. Mystery made known to Paul (v. 3)
Gentiles can know and experience this mystery (vv. 4-6)
. Paul is a minister of this gospel (v. 7)
:3 Grace given to preach to the Gentiles and to everyone (v. 8-9)
[ " Through the church (v. 10)
Heavenly rulers and authorities made known the manifold wisdom of God (v. 10)
. According to God’s eternal purpose (v. 11)
o In Christ we have boldness and confident access (v. 12)

Suffering (v. 13)

Fig. 4.1 Chiasm in Ephesians 3:1-13

but multiple elements within it that expand and define the encapsulation.
An encapsulation exists in the description of the mystery of God’s grace
given through Paul to the Gentiles. Paul described this grace in terms
of the mystery, the gospel, the promise, the manifold wisdom, and the
purpose of God (vv. 2-10). The centerpiece of the encapsulation describes
the Gentiles as fellow heirs, members of the church, and partakers of this
mystery (v. 6).

The third type of progression is development, which occurs when a
theme evolves into something more in-depth or gives a new meaning
as the pericope advances (Henson et al., 2020). At first, Paul described
himself as the beneficiary and conveyor of God’s grace (vv. 2-8a). Paul
then expanded this concept to include the church as both receivers and
distributors of God’s grace (v. 10). Finally, Paul developed the concept of
the mystery of God’s grace given by God to the Gentiles by describing
its ultimate and eternal purpose in making known this mystery, through
the church, to those in heavenly places (v. 10).

A final progression is the author’s connection between distinct ideas
and themes (Henson et al., 2020). A strong connection exists in Paul’s
understanding of grace flowing from God to Paul and then to the
Gentiles. Figure 4.2 displays this connection.
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Paul, a prisoner of Christ on behalf of the Gentiles (v. 1),
» Stewarded God's grace for the Gentiles (vv. 2-5),
» Who partook of this promise (vv. 6-9),
» So that the church might make known this manifold wisdom (vv. 10-11),
» In whom they have confidence through faith (v. 12),

» As to not lose heart over Paul’s suffering (v. 13).

Fig. 4.2 Connection in Ephesians 3:1-13

Opening-Middle-Closing Patterns

An overview of the pericope is often the result of a clear opening-middle-
closing texture (Robbins, 1996). The Apostle Paul communicated this
mystery described in Ephesians 3:1-13 for a purpose. Henson et al.
(2020) recognized that nearly everything written has an explicit or
implicit narrative describing the pericope’s plot. The opening-middle-
closing pattern in Ephesians 3:1-13 is quite simple. Paul opened with
a connecting verse to the end of chapter two regarding his imprison-
ment as a result of his ministry to the Gentiles (v. 1). Paul then described
his ministry to the Gentiles as the mystery of God’s grace given to
them (vv. 2-6) which he and the church were ministers (vv. 7-12). Paul
concluded this section by returning to his original thought in verse 1 that
his suffering was worth it, both for him and for the Gentiles (vs. 13).

Argumentative Patterns

Robbins (1996) described argumentative texture as the means to convince
another person by utilizing persuasive techniques to move their thinking
or acting. This texture’s design revealed the author’s reasoning inside the
pericope (Henson et al., 2020). The Apostle Paul utilized several elements
of this pattern to argue that the Gentiles are now fellow heirs, members
of the same body, and partakers of God’s promise (v. 6). Table 4.3 lists
the various argumentative techniques used by Paul in this pericope.

Sensory-Aesthetic Patterns

Robbins (1996) described the sensory-aesthetic texture and pattern
to show how language connects with emotions, feelings, and senses.
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Table 4.3 Argumentative Pattern in Ephesians 3:1-13

Technique Example from pericope

Rationale Paul did not assume the Gentiles had heard about the
stewardship of God’s grace given to Paul and how the
mystery was made known to him by revelation (vv. 2-3)

Contrary This mystery of God’s grace given to the Gentiles was
made known to Paul and the other apostles, but not to
other generations (vv. 4-5)

Restatement Paul restated that this gospel of grace was given to him by
God’s power to minister and preach the riches of Christ to
the Gentiles (vv. 7-8)

Analogy Paul described this mystery as hidden for ages to be
revealed at the time of Christ through his church (vv.
9-10)

Testimony of antiquity The revelation was, according to God’s eternal purpose
(vs. 11)

Conclusion Those who have experienced this gospel of grace can
have Boldness and confidence through their faith in Christ
(vv. 12-13)

Utilizing three zones, Robbins (1996) encouraged an approach to the
pericope that involves emotion-fused thought, self-expressive speech,
and purposeful action (pp. 30-31). Table 4.4 summarizes the sensory-
aesthetic texture found in Ephesians 3:1-13.

Paul attempted to connect to the mind through this pericope. He
used the words insight and to make known throughout the passage to
show that what God had done among the Gentiles was a form of reve-
lation. Paul expressed this revelation as speech attributed to God, given
through Paul, to the Gentiles. Words such as heard, revelation, perceive,
and revealed illuminate the expression of God to the Gentiles. Action
words used by Paul reveal the work of God, through Paul and the church:
to give, to write, and to read this mystery of the gospel to the Gentiles.

The sensory-aesthetic pattern reveals both God’s and Paul’s intent
regarding this grace as something to be received and shared. It is made
known through preaching, teaching, and writing (vv. 2, 3, 8) and received
through perceiving, reading, and partaking (vv. 4, 6). Paul argued that
this grace came from God to him, to the Gentiles, to the church, and
to everyone, including heavenly beings. Interestingly, Paul acknowledged
that this same grace was not made known to others. Therefore, grace does
not just happen, it is given by God. Paul and Christians are commended
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Table 4.4 Sensory-Aesthetic Patterns

Verse Emotion/Knowledge Expression Action

2 Heard Given

3 Made known Revelation Written

4 Insight Perceive Read

5 Not made known Revealed

6 Heirs
Members
Partakers

7 Given
Power

8 Preach Given

9 Light Created

10 Made known

11 Realized

12 Boldness
Confidence
Faith

13 Heart Ask

in this passage to both partake in and distribute God’s grace through
knowledge, communication, and actions.

GRACE LEADERSHIP DEFINED

According to the research, the definition of grace is favor, kindness,
forgiveness, humility, generosity, honesty, and love (Easton, 1987;
Wilson, 2010). The Bible often translated the Hebrew and Greek words
for grace (besedand charis) into the English word mercy (Green et al.,
2013). The translation of the Hebrew word besed is grace, mercy, compas-
sion, or steadfast love (Marshall, 1996). The translation of the Greek
word charis is grace, mercy, and forgiveness (Marshall, 1996), and its use
always involved some sort of behavior that revealed its meaning in action
(Green et al., 2013). Paul used this word more than any other author
in the New Testament (Hawthorne et al., 2013) and even considered
his leadership to be a product of this grace (Petty, 2018). As a result, a
picture of grace begins to form. Grace is living a virtuous life of kindness
and mercy. This life is action-oriented and, therefore, must be seen in the
lives of Christian leaders.
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Old Testament leaders emerged from the familial contexts of the
culture. Thus, the household rules of a particular period often dictated
leadership roles and responsibilities (Alexander & Baker, 2013). Lead-
ership authority was seen positionally but given by God (Boda &
McConville, 2013). A New Testament word used for leadership was the
Greek word okonomin, which meant stewardship or administration (Van
Aarde, 2016). Paul’s understanding of stewardship had some connection
to the household codes of his day, but he primarily described leadership
relationally rather than positionally (Hawthorne et al., 2013). In doing so,
Paul opened the door of leadership to a wide range of people, including
women and lower social status individuals (Hawthorne et al., 2013). Paul
used family and body metaphors to describe the function of steward-
ship in the lives of Christians. Christian leadership benefitted others and
reflected God’s character to those who followed (Fountain, 2010; Green
et al., 2013). Stewardship in the New Testament meant a responsibility
to distribute what one has to others (Fite, 2018; Wilson, 2018).

Therefore, grace in leadership uses one’s influence to extend a virtuous
life of kindness and mercy to those around oneself. Christians are stewards
of God’s grace, faithfully administering his love, kindness, and mercy to
others (Wilson, 2010). Specifically, God is working out his plan of grace
through the church and its leaders (Akright, 2013; Van Aarde, 2016).
Petty (2018) found that Christian leaders who fail to extend God’s grace
to others have missed their reason for leading. One researcher even went
so far as to define leadership as a sacred work of grace (McEvoy, 2010).

Three leadership principles regarding grace in leadership were discov-
ered from the inner textual analysis of Ephesians 3:1-13. First, self-
efficacy. A grace-oriented leader is aware of the gifts they have and has
a sense of humility. Second, selflessness. A leader does not use what they
have only for their benefit but continually looks for ways to give what they
have to others. Third, sacrifice. Leaders who lead out of grace lay their
lives down in order for others to experience the same grace they have.

Self-Efficacy

The personal journeys of leaders often define who they are as leaders
(Kohlrieser et al., 2012). Self-efficacy is the belief that one can accom-
plish a required behavior needed in any given situation (Bandura, 1977).
Awareness of the influences in their lives, such as their surroundings, the
people, the events, and the experiences, is a defining mark of effective
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leaders (Kohlrieser et al., 2012). Self-efficacy predicts how one might
respond in the face of difficulties (Carleton et al., 2018). Grace in leader-
ship is evident when leaders see how God’s grace has intersected their lives
and their organizations, and how this grace enables them to overcome
obstacles (McEvoy, 2010).

The Apostle Paul was such a leader. His use of the word oikonomin
described his awareness that he was a steward or distributor of God’s grace
and not the originator of God’s grace (Barker & Kohlenberger, 2017).
The repetitive texture revealed a strong emphasis in Paul’s language of
the work of grace being a work of God, which enabled him to overcome
suffering. Eleven times ‘God’ or ‘Christ” was mentioned or referred to in
the pericope, and every verse, except two (vv. 3 and 13), made mention
of the Trinity. Jesus was referenced in verses 1, 4, 6, 8, 11, and 12. God
was referenced in verses 2, 7, 9, and 10. The Spirit was mentioned in
verse 5. Paul understood his role in light of God’s gift of grace.

The progressive pattern of chiasm revealed Paul’s self-efficacy. He
grasped that it was God’s design to use his leadership to make known
this mystery to the Gentiles and to be a minister of the gospel. It was
not something Paul chose in isolation. The argumentative pattern in
Ephesians 3:1-13 revealed that Paul did not assume the Gentiles had
heard about him or his stewardship of the gospel (vv. 2-3). He also made
clear that others were also involved in making known this mystery (vv.
4-5). These patterns revealed a self-efficacy in Paul’s leadership.

Paul’s self-efficacy also enabled him to lead with humility. The connec-
tion progression revealed Paul’s understanding of grace as flowing, not
from him, but from God (vv. 2-5); and then it did not stop with him but
flowed through the church as well (vv. 10-11). This progression revealed
Paul’s humility. The Apostle Paul teaches modern leaders that grace lead-
ership is to understand the scope of one’s responsibilities, but to also
understand that leadership itself is a gift. Grace leaders walk with a sense
of humility because they know that others, including God, have brought
them to where they are and are using them according to His purpose and
not just their own. It is God, through Christ, who first extends grace so
that others might be conduits of that grace in their leadership (Hawthorne
et al., 2013).



72 S. MICKEL

Selflessness

Mthenjane (2019) defined a selfless leader as “a person who acts without
regard for self-gain, but rather to benefit others” (p. 1). Selfless leaders
build influence and trust not only through achieving their own purpose,
but by providing others with a sense of purpose (Kohlrieser et al., 2012).
In the same way, those who have experienced mercy are then in a position
to help others who need mercy (Green et al., 2013). Petty (2018) argued
that leaders who accept grace in their lives must also be willing to selflessly
extend grace in others’ lives.

The Apostle Paul wrote Ephesians to encourage others to pursue and
live out the virtuosity of Christianity (deSilva, 2018). He emphasized
that the church, not just himself, is a primary conduit of expressing the
mystery of God’s grace to the world (Keener, 2014). The textual patterns
of Paul’s writing in Ephesians 3:1-13 clearly showed that this gospel,
which was made known to Paul, was communicated to the Gentiles. While
the repetitive texture revealed Paul’s mention of himself seven times in the
pericope (vv. 1, 2, 3,4, 7, 8, 13), he also referred to the Gentiles nine
times in six verses (vv. 1, 2,4, 6, 8, 13). Selfless leaders, like Paul, do not
remove themselves from having influence; rather, they use their influence
not for themselves, but for others.

The chiasm pattern in verse two and verse eight revealed that this grace
was given for and to the Gentiles, and then verses four to six repeated that
the Gentiles can know and experience the mystery and wonder of God’s
grace. Paul elevated Gentiles as fellow heirs, members of the church, and
partakers of the promise (v. 6). Paul’s argumentative texture revealed his
restatement in verses seven and eight and his testimony from antiquity in
verse 11 that the revelation of this mystery to the Gentiles was according
to “God’s eternal purpose.” The sensory-aesthetic texture showed that
this mystery was given to Paul in order for him to preach it, write it, and
for others to hear it and read it. Paul, as a selfless leader, does not hold
on to this grace for himself. His purpose was to distribute this grace to
everyone.

The Apostle Paul teaches modern leaders that selflessness is the way
to effectiveness. Andrews (2015) argued that living out Biblical mercy is
evidence of true faith. Selfless leaders reveal God’s grace in their day-to-
day relationships and interactions. Like Paul, Grace Leaders center their
purpose around helping others experience their purpose. This selflessness
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impacts those around these types of followers, just as it did between Paul
and the Gentiles. Grace in leadership is selfless leadership.

Sacrifice

Sacrificial leadership is an area needing more detailed study. Some
organizations view kindness and compassion as weaknesses (Thomas &
Rowland, 2014), and business journals often include competitive and
negative terminology more than positive terminology (Cameron, 2010).
Can kindness, seen in sacrificially serving and leading, be sustainable in
the world (Thomas & Rowland, 2014)?

The Apostle Paul began this pericope with a statement regarding his
willingness to suffer for the sake of presenting grace to the Gentiles. He
returned to this theme at the end of the pericope as well (vs. 13). Between
verses 1 and 13 is a fuller description of this mystery worth the suffering
Paul had experienced. Grace leaders not only practice self-efficacy and
selflessness, they also show a willingness to suffer for the sake of others.
The progressive pattern of chiasm revealed how intricate this sacrifice was
to the grace Paul extended. In a textual sense, it was the beginning and
end of this gospel of grace. Paul was a willing prisoner for the sake of the
Gentiles and would continue to suffer for their glory.

Although only two verses mention suffering for the sake of the gospel
in this pericope, other writings of Paul describe the type of suffering
he endured for the Gentiles. In both of his letters to the Christians in
Corinth, Paul mentioned sacrificing for the sake of others (1 Cor. 9:19-
23; 2 Cor. 11:23-26 ). His willingness to lay down his own comfort for
the Gentiles so he “might win more of them” ( English Standard Version,
2001,/2011, 1 Cor. 9:19) was indicative of Paul’s sacrificial leadership.
Paul endured imprisonments, beatings, stoning, shipwrecks, robberies,
and hunger for the gospel (1 Cor. 11:23-26). With little research on the
impact of sacrificial leadership in organizations, leaders can learn a great
deal from the Apostle Paul. According to Paul, sacrificial leadership is at
the beginning and the end of grace in leadership.

WnY GRACE LEADERSHIP 1S CRITICAL

Grace in leadership is needed now more than ever. The world has seen
an increase in moral and financial scandals (Rego et al., 2010). Some
organizations view kindness and compassion as weaknesses (Thomas &
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Rowland, 2014). Cameron (2010) discovered that positive terms such
as compassion, goodness, and virtue rarely appeared in business journals,
whereas negative terms, such as beat and fight, had increased. The moral
and financial scandals require a reconsideration of the role of grace in
organizational leadership (Rego et al., 2010).

According to this socio-rhetorical analysis of the Apostle Paul’s under-
standing of grace in Ephesians 3:1-13, three principles emerged from the
pericope which can assist in identifying grace in leadership: self-efficacy,
selflessness, and sacrifice. Grace leaders know who they are, why they are
here, and the humility to acknowledge what they have to offer others is
a gift from God. Grace leaders keep others at the center of their purpose,
rather than themselves. They resist diminishing themselves in the process,
but rather leverage what God has done in them for the sake of others.
As a result, grace leaders sacrifice willingly to serve others. They lay down
their lives for the purposes of God flowing through them to others.
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Kessler and Kretzschmar (2015) described a Christian leader as “a person
who follows Christ and whom other persons follow” (p. 2). Hanna
(20006) proposed that definitions of Christian leadership can be assessed
in light of “the influence of the Holy Spirit; the dynamic, relational
partnership process; the implementation of servant-leadership; and the
necessity of partnership to achieve a common goal” (p. 22). As simple
and compelling as these definitions are, they both purport to advance an
understanding of Christian leadership that does not directly address one
of the central themes of New Testament Christianity: God’s grace. It is
the experience of God’s grace in salvation that makes one a Christian.
Not only is grace foundational to what it means to be a Christian, but
Turnau (2002) suggested misunderstanding grace limits a Christian’s
effectiveness in interacting with popular culture.

This chapter will employ Robbins’ (1996) inner texture analysis frame-
work to analyze Paul’s concept of grace as expressed in Romans 11:1-10.
Romans 11 is well-suited as a text for this analysis, because it attempts
to make a case concerning how God’s grace is applied to people. This
analysis of how and to whom God applies grace can bring to the surface
some of the contexts in which gracious action can be especially effica-
cious and thereby help to define the dimensions of a gracious approach
to leadership.

OVERVIEW OF ROMANS

Scholars suspect that the epistle to the church in Rome was written by
the Apostle Paul sometime between 55 and 58 CE (deSilva, 2018). As
is typical of Paul’s writing, the epistle begins with an exploration of
key doctrinal themes then pivots to discussing practical applications for
faithful living (deSilva, 2018). The focal text for this study, Romans 11:1-
10, is at the end of the epistle’s doctrinal section. The text is preceded
by a discussion of the way of salvation in chapters 1-8 in which Paul
explained justification by faith through grace (deSilva, 2018). Chapters 9—
11 attempt to overcome the objections of Jewish believers to the idea of
justification through faith by grace instead of justification through self-
righteousness and assuage tensions arising because of the admission of
the Gentiles into the church (deSilva, 2018). He was concerned with both
clarifying his doctrine for the believers in Rome and working to preserve
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unity between the church’s Jewish and Gentile believers (deSilva, 2018;
Schreiner, 2016; Zerbe, 2015). deSilva (2018) noted that Paul employed
“carefully balanced efforts to negate the ethnic privileges of the Jews
and to exclude a boastful or superior attitude among Gentile converts”
(p- 533).

Alongside explaining the central role of faith in partaking of God’s
grace, Paul also sought to promote a correct understanding of how grace
relates to God’s justice and how it shapes his enduring relationship with
his people. He worked to clarify that God’s grace and justice are not the
antitheses of one another; instead, God’s grace is a fulfillment of his justice
based on his foreknowledge of his people (Miguez, 2012; Zerbe, 2015).
In this view, God’s graciousness is not demonstrating a separate part of
his nature; instead, it shows his orientation towards justice to its fullest
extent.

INNER TEXTURE ANALYSIS

Socio-rhetorical criticism is an approach to textual analysis that weaves
together various methods of interrogating a text with the goal of inte-
grating “the ways people use language with the ways that they live in
the world” (Robbins, 1996, p. 1). This chapter used an inner texture
analysis, a method of socio-rhetorical criticism, to draw meaning from
the text including a review of its opening-middle-closing patterns, narra-
tive voice, repetition of words and phrases, the progression of concepts,
argumentative forms, and appeals to sensory-aesthetic imagery (Robbins,
1996).

Open-Middle-Closing Textuve

Robbins (1996) noted that “repetition and narration regularly work
together to create the opening, middle, and closing of a unit of text”
(p- 19). The opening, middle, and closing of a text may include any
one or all of these elements within each subsection. As such, Robbins
(1996) argued that each section of the open-middle-closing might have
a different texture. This texture helps the interpreter frame the ideas and
activities within a pericope and better understand them in light of one
another. Henson et al. (2020) suggested that the opening-middle-closing
texture of a pericope often follows a pattern that starts with a sense of
peace (shalom) in the opening, which is then shattered in some way in
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Table 5.1 Opening-Middle-Closing in Romans 11:1-10

Unit A (v. 1-2a)

Opening Paul questions if God has rejected Israel
Middle Paul’s denies Isracl has been rejected
Closing God’s foreknowledge of Isracl emphasized
Unit B (v. 2b-6)

Opening Paul refers to Elijah’s appeal to God
Middle Elijah’s appeal against Israel reiterated
Closing God has a remnant chosen by grace
Unit C (v. 7-10)

Opening Israel failed to obtain grace

Middle The elect have obtained grace

Closing Isracl’s hardening explained

the middle of the passage, and, finally, resolved in the closing of the
passage. With this pattern in view, it is telling that Unit A ends with Paul’s
emphasis on God’s forecknowledge of Israel as a retort to the idea that
Israel had been rejected. In this conception, God’s foreknowledge of his
people and the covenantal relationship that flowed from it reflected the
initial state of shalom. Similarly, it is revealing that Unit C in this peri-
cope closes with a focus on God’s hardening of Israel. If the closing unit
of the pericope reflects how the shattering of shalom is resolved, it would
suggest that for God, the reception of grace by some and the hardening
of others both reflect a state of peace. Read in light of this literary pattern,
this text suggests that both God’s bestowal of grace and hardening are a
demonstration of his foreknowledge and an attempt to restore the peace
that was shattered (Brands, 2013; Johnson, 1984; Miguez, 2012) (Table
5.1).

Narvational Texture and Pattern

A text’s narrational texture “resides in voices (often not identified with
a specific character) through which the words in texts speak” (Robbins,
1996, p. 15). Robbins (1996) further noted that each text assumes a
narrator and that the narrator can then introduce characters by describing
their actions or words, as well as importing written texts that may also
serve as narrators. Whatever form it takes, the narrational texture of a
pericope helps the interpreter understand the sections of a passage and
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reveals patterns that can help the interpreter draw meaning from a passage
(Robbins, 1996).

Romans 11:1-10 is one scene. Paul served as the text’s narrator. In
that role, he alternated between asking questions in verses 1, 2, 4, and
7 and making declarative statements in response to those questions in
verses 1, 5, 6, and 7. Besides himself, Paul introduced Elijah in verse 3,
God in verse 4, David in verses 9-10, and the Old Testament in verse 8
as additional narrators.

Paul’s questions throughout the pericope, when examined in light of
the textual forms that follow them, have a rhetorical quality that aims to
make the claims that he offered appear self-evident. A declarative state-
ment or a quote by an authoritative other (God, Elijah, David, or an Old
Testament scripture) follows each question, substantiating the point that
Paul sought to make. Through this approach to narration, he desired to
make God’s grace and hardening appear as self-evident features of how
God works in the world, attested to by God’s action in the past, the
witness of the Scriptures, and some of Israel’s favorite sons, Elijah and
David. Both grace and hardening, then, are being figured as enduring
characteristics within God’s nature (Brands, 2013; Miguez, 2012).

It is also important to note the type of literature that this narration
occurs within to thoroughly examine the implications of the narrational
forms that Paul used. Romans is a letter written to the church in Rome.
So, while his narrational approach may have sought to provide a self-
evident quality to his points, the use of questions as the primary form
through which Paul moves the reader through the text suggests that he
was aware of and attempting to answer the questions of his audience.
While Paul was attempting to figure grace and hardening as self-evident
features of God’s nature, these actions and the qualities that they repre-
sent might have appeared contradictory to his readers. If God is gracious
and that graciousness is not predicated on the works of the recipient
of God’s grace, why has only a remnant of Israel responded? Why is a
response needed at all?

Paul’s declaration in Romans 11:26 that “all Israel shall be saved”
underscores the idea that hardening is not ultimately punitive and points
to an eventual work of grace (Romans 11:26; Brands, 2013; Johnson,
1984; Miguez, 2012). While there are differences in interpretation as to
whether Paul’s statement refers to a remnant or includes all Israelites that
have ever lived (Merkle, 2000), the point remains that Scripture points to
an eventual work of grace. Aquinas, reflecting on the nature and method
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of hardening, suggested that God hardened with his kindness (Brands,
2013).

Repetitive Texturve and Pattern

Robbins (1996) noted that a pericope’s repetitive texture “resides in the
occurrence of words and phrases more than once in a unit” (p. 8). A
pericope’s repetitive texture occurs in recurrent terms, as well as the same
concept communicated by related words. The repeated items throughout
a text help the reader understand the main ideas being emphasized by the
author and offer a first step in understanding the text’s meaning.

Romans 11:1-10 references God eleven times, rejection twice, the
concept of hardening ten times, the Jewish people thirteen times, the
idea of being chosen (remnant) four times, the word obtain twice, and
grace four times in the passage. It is clear from this analysis that God is a
primary actor within the passage. While there are slightly more references
to the Jewish people than to God, throughout the pericope, God is the
primary person who takes action. Besides God and Israel, the text also
mentions the elect. In Romans 11:1-10, the elect refers to the portion of
the people of Israel that have been made a part of the remnant by God’s
grace (Du Toit, 2015). However, insomuch as Romans 11:17 speaks to
the grafting in of the Gentiles, it is clear that they are full participants in
God’s grace alongside the remnant that Paul referred to in Romans 11
(v. 17).

The repetitive pattern points to a complicated in-group and out-group
pattern within the passage. The Jewish people, as a whole, are the author’s
primary concern in this portion of Romans 11, given the number of times
Paul mentioned them and the possessive language that he used when he
described them as being God’s people. Yet, while the text seems to indi-
cate that the Jewish people are the in-group, it also suggests that there
is an in-group within the in-group, the elect (Du Toit, 2015). The text
is clear that God has not rejected his people en masse, but, while He
has not rejected them, He plays an active role in hardening them. The
larger group of Israelites beyond the elect appear to be a part of a quasi-
in-group, without enjoying all of the privileges of the innermost group,
the elect (Du Toit, 2015). Read in view of Romans 11:26, it appears
that the out-group status of some Isracelites is not a permanent one, as
the text declares that “all Israel will be saved” ( English Standard Version,
2001,/2011).
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Progressive Texture and Pattern

The progressive texture of a passage “resides in sequences of words and
phrases throughout a unit” (Robbins, 1996, p. 9). How the words and
ideas in a passage progress reveals something about how the ideas in
the pericope develop and can help to indicate the point that the writer
intends for the reader to take away. The repetition of words and phrases
can lead to insights about the progressive texture throughout an entire
text beyond the pericope being studied, identify phenomena that are step-
pingstones to other ideas, and highlight subunits within a text (Robbins,
1996).

Within Romans 11:1-10, there is a shift from an integrative focus on
God and the people of Israel in verses 1-4 to a predominant focus on
the people of Israel in the rest of the pericope. This pattern is interesting
because of the number of times Paul mentioned the concept of hardening
in the latter verses of the passage. The idea of being a part of the remnant
(elect) as a result of receiving grace is an intervening concept between
the two previously mentioned segments. Additionally, the text progresses
from a focus on rejection in verses 1 and 2 to a focus on the ideas of
hardening and grace. The passage moves from Paul’s vehement dismissal
of God’s rejection of Israel to multiple references to the hardening of a
majority of Isracl (Romans 11:7-10).

Interestingly, the text figures rejection and hardening as opposites,
without clarifying the difference between the two. Paul almost took it
for granted that the reader understood how God hardening the people of
Israel was not the same as God rejecting them. He spent more time justi-
fying hardening than differentiating it from rejection. While Paul used
comparably less writing discussing grace, the text progresses to grace
before it discusses hardening.

Argumentative Texturve

Robbins (1996) noted that the “study of argumentative texture inves-
tigates multiple kinds of inner reasoning in the discourse” (p. 21). An
analysis of argumentative texture includes the identification of the asser-
tions made by the writer (thesis), the support the writer offers for those
assertions (rationale), clarification of the assertions and support by high-
lighting their opposites (contrary argument), a reassertion of the thesis
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with rationale, and a conclusion (Robbins, 1996). Analogies may also be
employed to fortify the rationale offered by the writer (Robbins, 1996).

Elements of argumentative texture exist throughout Romans 11:1-10.
In verse 1, Paul offered his thesis when he asked, “has God rejected
his people? By no means!” (ESV, 2001,/2011). He supported his asser-
tion that God had not rejected His people when he noted that he was
an Israelite in Romans 11:1, with the implication that God had not
rejected him. He was proof that God had not categorically rejected all
Israelites. In verse 2, he offered a counterargument when he noted, “God
has not rejected his people, whom he foreknew” (ESV, 2001,/2011).
In verses 3-5, he provided additional rationale by arguing that just as
God retained a remnant of faithful servants in Elijah’s time, God like-
wise retained a remnant in Paul’s time. He concluded the argument in
verses 7—10 by noting that while many in Israel failed to be a part of that
remnant by partaking of God’s grace through Jesus because God hard-
ened them, some in Israel had partaken of his grace and become a part of
the elect. Paul strengthened the conclusion by echoing sentiments found
in Deuteronomy 29:4, Jeremiah 5:21, Ezekiel 12:2, and Psalms 69:22.

Paul vigorously worked to make a case for the Jewish people’s conti-
nuity as potential recipients of God’s grace. Throughout the pericope, he
posed three questions and emphatically declared that by no means could
it be possible that God had rejected His people, even invoking his own
background as proof. This structure suggests that there were likely deep
questions concerning God’s grace to the Jewish people among the Roman
believers, and Paul felt as though he had to defend it (Litwak, 2000).
DeSilva (2018) reinforced this idea when he noted that the compara-
tively low degree of conversion among Jews might have been a source of
embarrassment that the church felt the need to explain.

What is even more striking about this pericope is that Paul envisioned
God as having an active role in demonstrating grace and hardening those
who had not obtained it. However, He does not appear to offer an
apology for God playing both roles, as he did not see a contradiction
between judgment and grace (Laato, 2018). Paul communicated God’s
offering of grace and judgment as settled reality and referenced several
Old Testament passages to underscore the point (Romans 11:8-10). The
fact that he spent no time attempting to reconcile God’s bestowal of grace
and role in hardening says something about how Paul understood God’s
nature and the nature of giving grace to some people and hardening
others.
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God’s activity within the passage, both in bestowing grace to the elect
and hardening those who failed to obtain election has implications for
understanding grace in leadership. It is notable that the basis on which
God does not reject his people—His foreknowledge (v. 6)—shows grace.
So, while verse 6 suggests that for the recipient acceptance through grace
cannot be based on their works, there is a basis, God’s foreknowledge.

Sensovy-Aesthetic Texture

The sensory-aesthetic texture of a passage “resides in the range of senses
the text evokes or embodies and the manner in which the text evokes
or embodies them” (Robbins, 1996, pp. 29-30). The interpreter can
identify this texture within a passage by examining references to parts of
the body and the perceptions that are associated with them. This texture
can also be assessed by identifying body zones, including the zone of
emotion-fused thought, the zone of self-expressive speech, and the zone
of purposeful action (Robbins, 1996).

There are several sensory-aesthetic references throughout the pericope.
Verse 4 notes that there were “seven thousand men who have not bowed
the knee to Baal” (ESV, 2001,/2011). The knee is an example of the
zone of purposeful action. It indicates that not serving Baal, as repre-
sented by bowing the knee, was an intentional act on the part of the
seven thousand that the text references. Comparatively, verse 10 uses the
phrase “bend their backs forever,” about those from the people of Israel
who God hardened (ESV, 2001,/2011). The bending of the back is also
a reference to the zone of purposeful action; however, in this verse, it
suggests divine effort to stop their ability to take action.

In verses 8 and 10, there are several references to eyes and not seeing.
Eyes and sight typically fall within the zone of emotion-fused thought.
The zone of emotion-fused thought generally refers to understanding
how something impacts the will, judgment, or core personality of the
persons to whom it is applied (Robbins, 1996). In this passage, God
causes the inability to see. God, then, is intervening in their attempts
to understand and, resultantly, how that understanding informs their will,
judgment, and core personality.

Verse 8b also refers to ears and hearing and figures God as working
to frustrate these faculties in those who are unresponsive to his grace.
The ears and hearing are a part of the zone of self-expressive speech. This
zone reflects instances in which someone “dialogues with others in a form
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of mutual self-unveiling” (Robbins, 1996, p. 31). As with seeing, God
worked to frustrate the Israclites’ self-expressive speech. God was working
to interrupt how those who had not received His grace expressed their
understanding of themselves.

On the face, the bestowal of grace and the hardening of the unre-
ceptive could be opposing actions; however, this textual analysis might
suggest that the two actions are intertwined. Romans 11:6 indicates that
the grace offered to the elect does not come through works. At the same
time, Romans 11:8 and Romans 11:10 figure God as acting in ways that
work to frustrate the actions and core personality of those who have
not responded to his offer of grace. Might hardening be a divine work
of grace, whose intention is to disrupt the actions, understanding, and
self-expression of the unresponsive to point them to God’s grace?

These reflections suggest that isolating graciousness in leadership may
be a more dynamic process than merely identifying a set of actions that
a leader takes. If hardening and grace could both potentially be works of
grace, how does one distinguish between punitive leadership and leader-
ship that is implementing purportedly punitive actions to facilitate positive
ends? Miguez (2012) suggested that God’s grace and justice share the
same goal. He argued that Paul’s concept of grace is best understood not
by asking what grace is, but by focusing on what grace does: enact divine
justice (Miguez, 2012). This prompts consideration of the role that just
intention plays in determining whether a leader is leading graciously or
not.

DiscussioN

Drawing from the inner texture analysis of Romans 11:1-10, three
potential dimensions of gracious leadership arise: an inclusion-oriented
definition of the in-group; leader foreknowledge arising from an anal-
ysis of potential in a covenantal context; and, the need for just intent
as a framework for bestowing grace or working to harden followers.
As understood in Romans 11:1-10, these potential dimensions primarily
describe the instances in which gracious leadership may be particularly
efficacious but do not necessarily specify the actions that a leader displays.
In some cases, these potential dimensions suggest an enhancement to
current organizational approaches to these topics.
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REDEFINING THE IN-GROUP WITH INCLUSION

In-group and out-group affiliation plays a vital role in leader—follower
interactions and group member to group member interactions. Buttle-
mann et al. (2013) proposed that in infancy, people privilege in-group
members over out-group members in their interactions. Greenaway
et al. (2015) posited that in-group association (shared identity) is crit-
ical to communication effectiveness and leadership efficacy. They found
that leaders who cultivated a sense of shared identity with those they
attempted to influence were both perceived to be more effective and were
more effective, as measured by the degree to which those they attempted
to influence responded positively to their endeavors to shape their actions
or perspective (Greenaway et al., 2015).

If, as argued earlier in this paper, the bestowal of grace and the facili-
tation of hardening are both working to bring about God’s justice to the
fullest extent, then Romans 11:1-10 offers several fascinating insights as
to how people should implement gracious leadership. Effectively, where
Romans 11 is concerned, there is no out-group among the Israclites.
Insomuch as God has not rejected Israel and “all Israel will be saved,”
from God’s perspective, there seems to be an in-group, all Israel, and an
innermost group, the elect (ESV, 2001,/2011, Romans 11:2; Du Toit,
2015). This reality suggests that gracious leadership shifts the in-group
and out-group paradigm from the perspective of social identity formation.
However, it also suggests that a differential approach to leading people
based on their status as a part of the in-group or innermost group may be
a normative part of what it means to lead graciously. God sought to frus-
trate the identity formation of those who have not obtained His grace
while bestowing His favor to those who had obtained his grace. Both
actions, hardening and showing grace, flowed from his foreknowledge of
his people and represented attempts to restore peace.

Romans 11 appears to suggest that a part of leading graciously is an
assumption of some degree of social identity with those a leader aims
to influence. Insomuch as Israel’s status as a part of the elect depended
upon whether or not they choose to accept God’s grace and thereby fully
embody the identity of being elect, Romans 11 suggests that they have a
significant degree of agency in determining their status as a part of the in-
group or innermost group. It also indicates that the boundaries between
the in-group and innermost group should be porous. A goal of gracious
leadership is to increase the number of people in the in-group. In light
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of this goal, gracious leadership may be best implemented in instances
where the factors that determine whether a person is in the in-group are
malleable and both leaders and followers have agency in determining a
person’s position in the group.

ASSESSMENT OF POTENTIAL

Paul argued in Romans 11:2 that God had not forgotten His people,
Israel, since He foreknew them. To suggest that gracious leadership is
based on its leader’s foreknowledge is to prompt the question of what the
leader knows that would inspire the bestowal of grace? Aquinas offered a
starting place for evaluation when he worked to reconcile Romans 11:26s
declaration that “all Israel will be saved” with God’s holiness (ESV,
2001,/2011, Romans 11:26; Brand, 2013). The only way that Aquinas
could reconcile the two was to appeal to the Jews’ “potential holiness”
(Brand, 2013, p. 31). Might the assessment of potential serve as a critical
facet of the kind of foreknowledge needed to enact gracious leadership?

Himes (2019) posited that Romans 11 demonstrates a four-fold
process towards Israel’s salvation, the final phase of which extends beyond
the salvation of “all Israel” to Israel’s reclamation of its vocation to
publish God’s glory to the world. As in Paul’s time, it is not currently the
case that Israel en masse leads the proclamation of the gospel to the world.
As such, this fourth stage in Israel’s salvific history points to a period of
potential, as yet unachieved. If Himes’ (2019) perspective is correct, then
the Romans 11 pericope assumes a long-term view of Israel reaching the
fourth stage in the group’s progress toward group-wide salvation. This
fact might suggest that a long-term view of potential is compatible with
gracious leadership.

Additionally, Israel’s potential is ontological, in that it does not arise
from its works, but God’s foreknowledge of Israel based on his covenantal
relationship with them through their Messiah. The fact that God’s fore-
knowledge is said to apply to a class of people is also indicative of its
ontological nature. Application of foreknowledge in this way suggests
that a gracious approach to leadership would likely make its assessment
of potential on an ontological basis.

An ontological approach stands in contrast to modern approaches to
assessing potential. Church (2014) contended that professionals tasked
with helping organizations address their need to develop worker poten-
tial range in their approaches to the work. Some organizations believe that
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all workers have potential and build an employee development schema
that correlates with that belief; other organizations focus their efforts on
identifying and developing high-potential individuals (Church, 2013). He
further suggested that there are three dimensions of potential, including
a foundational dimension, growth dimension, and career dimension, and
argued that organizations would be well-served to employ interventions
at varying points in an individual’s career and with differing degrees of
impact (Church, 2014). Other approaches emphasized using personality
traits to assess leadership potential (Hirschfeld et al., 2008; Sticker &
Rock, 1998).

While there may be value in these tools and frameworks, an ontolog-
ical approach to assessing potential offers a critique of leadership methods
that seek to identify potential primarily based on performance or quantify
potential by ranking it as high or low. It calls on would-be practitioners of
gracious leadership to take a long view of a person’s capacity to grow and
from that perspective to determine the sort of leadership actions that will
best enable them to fully develop. In some cases, those leadership actions
may look like graciousness and in others, it may look like hardening.
In either case, a focus on developing potential must be paramount. An
ontological approach to assessing potential as a critical factor in leading
effectively may also suggest that gracious leadership may be best utilized
in contexts where a developmental approach is suitable to a group or
organization’s work—for instance, in instances where a group member
makes an error, and it is unlikely to be detrimental to the group’s mission
or overall existence.

JusT INTENTION

Colquitt developed an organizational justice scale that focused on
measuring four dimensions of justice including procedural (process of and
influence on decision-making), distributive (perceived outcome fairness),
interpersonal (respect from authorities), and informational (information
provided about procedures and outcomes) justice (Enoksen, 2015).
Saadati et al. (2016) argued that there is a positive relationship between a
worker’s sense of organizational justice and their level of satisfaction and
commitment to their work. Karam et al. (2019) proposed that a worker’s
assessment as to whether their direct supervisor is just has more impact
on employee outcomes than their assessment of the organization as a
whole. According to Burns and DiPaola (2013), organizational justice
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had a positive and significant impact on organizational citizenship behav-
iors. Altogether, these findings suggest that leaders and organizations can
harm their impact if leaders do not act or are perceived to not act not to
be acting justly.

Romans 11 presents a nuanced view of justice and how to enact it as a
part of gracious leadership. While Paul vehemently opposed the idea that
God has rejected his people (Romans 11:2), he presented no objection,
nor did he feel the need to explain the role God played in hardening His
people (Romans 11:7). Paul presented God’s hardening and bestowal of
grace as normative actions. Scholars have suggested that both hardening
and grace are necessary, redemptive, and work to fulfill God’s justice, not
undermine it (Brands, 2013; Johnson, 1984; Miguez, 2012). Since hard-
ening can enact God’s justice, God intends to use hardening to salvific
ends that distinguish it from rejection. An analysis of grace, as demon-
strated in Romans 11:1-10, suggests that a leader’s intention to enact
justice is critical in determining whether an action is in fact just. To that
end, gracious leadership has as a primary and, potentially, distinguishing
dimension, the leader’s intention to act justly.

Taken together, the impact that follower perceptions of how just a
leader is and Paul’s emphasis on how God’s justice manifests God’s
grace has important implications for how gracious leadership is to be
understood and points to a critical context in which it may be most effec-
tively implemented. In emphasizing the need for just intent, a gracious
approach to leadership calls upon leaders to move beyond simply enacting
the letter of the law where justice is concerned to embodying its spirit
by requiring leaders to ensure that the rationale for their actions is just,
not just the act itself. Furthermore, Paul’s reflections on how gracious
and just leadership can be experienced through hardening—a seemingly
unjust act—invites leader and follower alike to consider that grace in
leadership can appear ungracious. This is not intended to suggest that
a grace-based approach to leadership aligns with the ethos that the means
justify the ends; rather, that both action and intention have to be evalu-
ated to best determine when gracious leadership has been or should be
applied. Gracious leadership may be most effective when leader and orga-
nizational justice is a paramount concern but determining what actions
are just requires nuance.
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PART II

Forming Grace Leadership

While understanding the variables and dimensions of grace is vital to
implementing grace in leadership, analyzing the manner which grace is
formed in both leaders and followers is no less fundamental. In other
words, rather than simply identifying what Grace Leadership may be, this
section suggests how Grace Leadership can be formed in both leaders and
followers.

While this work is approaching grace from a uniquely Christian
perspective, one should not think of the development of grace or its
employment in a variety of vocational contexts as exclusively Christian.
Rather, a firmly held Christian belief throughout the millennia is that
God extends common grace to all. This common grace has implica-
tions for anyone, irrespective of whether they follow Christian faith or
not. Mizzell’s essay argues that by developing generosity, respect, action,
compassion, and energy towards grace, anyone, through what Christians
call common grace, can display gracious attributes irrespective of their
views on faith or spirituality.

The practical outcome of this is that grace can be exercised by anyone
as a reflection of the common grace that God extends to all. This suggests
that every leader has a responsibility to create spaces of grace in their
leadership spheres. Calahan’s essay suggests five principles for leadership
development. First, Grace Leadership leaves space for grace in the midst
of wrongdoing. Second, gracious leaders care for others before caring
for themselves. Third, Grace Leadership requires a purposeful choice to
be gracious—it is not a natural response. Fourth, gracious leaders support
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their words with actions and their actions are backed by words. Finally,
while gracious leaders may have authority, they are keenly aware of where
that authority comes from.

Puppo’s essay highlights key characteristics of what a gracious space
looks like in the development of David as a leader. First, gracious leaders
are less concerned about the style of leadership that they are displaying
and more about the character that their leadership is forming within
them. Second, Grace Leaders allow grace to change them from the inside
out rather than creating an outer fagade of grace. Third, this display of
grace to others is typically rooted in the grace that they have experienced.
Fourth, this outward focus leads gracious leaders to lead for the sake of
transformation in others. Finally, contrary to misconceptions about grace,
gracious leaders do not overlook wrongdoing but rather confront that
which is wrong to re-establish the space of grace.

The results of these essays are that a uniquely grace-centered leadership
can be developed in leaders and followers. Welch’s essay demonstrates
that there are distinctive influences on not only leadership development
in general but to all of organizational leadership theory. Grace Leader-
ship, when compared to other forms of leadership—irrespective of how
effective or pragmatic—shows that it provides results that are not possible
through any other leadership approach. Additionally, Grace Leadership
provides particular benefits to leading in the midst of liminality.

This all suggests that further research on the impact of grace in lead-
ership has far reaching implications for the development and practice of
leadership and followership. Certainly, it is not the purpose of this work
to suggest that somehow Grace Leadership is the penultimate leadership
theory, if one even exists. Rather, Grace Leadership influences on a broad
spectrum across many different leadership styles and approaches.
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CHAPTER 6

Grace for Everyone

Nathaniel Mizzell

Definitions for leadership have evolved over the past century. While scholars
still do mot agree on a succinct definition of leadership, they do agree that
defining leadership is as complex as the process itself. Dynamic and effective
leadership is o major attribute that sets successful organizations apart from
those that ave unsuccessful. If theve bas ever been a time that the world bas
needed the grace of God in leadership development, that time is now. The Bible
reveals that the concepts of leadership and grace originated with God. Sadly,
when humankind disobeyed God, the model for humans ruling over humans
was established, and the Kingdom principle of leadership perfected by grace
was perverted and abandoned. The question is not whether God is pouring
out grace to meet the needs of todwy, the question is whether leaders will allow
God’s manifold grace to have the unvestricted flow requived to advance lead-
ership development through grace to make the world a better place for all
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to live. Therefore, this chapter will unpack the discipline of leadership devel-
opment through the lens of grace to explove the potentinl value of applying
common grace in leadership development to produce greater outcomes in a
contemporary postmodern global context.

Developing a succinct definition of leadership has been quite difficult for
theologians, scholars, and practitioners. Upon wrestling with the concept
of leadership, Engstrom (1976) concluded that leadership is an elusive
quality, if it is a quality at all. Traditionally, scholars have viewed leadership
as a leader’s influence over followers (Van Velsor et al., 2010). However,
the Biblical account of creation reveals that the concepts of leadership,
followership, and grace originated with God. As the grand orchestrator
of creation, God first revealed Himself to be a gracious leader when He
mandated order amidst an empty and formless chaos (Gen. 1:2-3). When
God created humankind in His image, He ordained humans to follow His
paradigm in ruling over the habitat that God had created as the dwelling
place for all life (Gen. 1:26).

Genesis 2:15 further discloses that work is a communal grace gift from
God. God’s intention for work is part of His plan for humanity and
becomes a basis for principles of leadership and followership. However,
nowhere in God’s cultural mandate is the principle of humans ruling over
humans found. Rather, a precedent for leadership development driven
by grace emerges in that humankind in its entirety is created in God’s
image and likeness (Gen. 1:27). Sadly, when humankind disobeyed God,
the model for humans ruling over humans was established (Gen. 3:16),
and the Kingdom principle of leadership was perverted and abandoned.
Therefore, this chapter will unpack the discipline of leadership devel-
opment through the lens of grace, to explore the notion of applying a
theology of common grace in leadership development to produce greater
outcomes in a contemporary postmodern global context.

LEADERSHIP DEVELOPMENT

Leadership and followership are key elements of any organization. The
definitions and meanings established for leadership and followership
within an organization impacts culture, communication, and collabora-
tion between its leader(s) and follower(s). Scholars and practitioners have
attempted to define leadership for many years. According to Northouse
(2016), scholars began researching the contemporary phenomenon of
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leadership around 1900. Rost (1991) discovered over 200 varied classifi-
cations of leadership when examining material printed between 1900 and
1990. Additionally, Winston and Patterson (2006) found 160 articles and
books containing a definition, a scale, or a construct for leadership. The
prevailing definitions for leadership between 1900 and 1930 emphasized
control and centralization of power through domination (Northouse,
2016).

The trait theory, which emphasizes influence and the personality traits
of the leader emerged during the 1930s (Northouse, 2016). The group
approach, developed beginning in 1940, focuses on the behavior of the
leader when directing followers (Hemphill, 1949). During the 1950s,
leadership was defined based on three different themes: (1) group theory;
(2) the development of group goals; and, (3) a leader’s ability to influ-
ence overall group effectiveness (Northouse, 2016). Scholars galvanized
during the 1960s and leadership was largely defined as a behavior which
influences followers toward shared goals (Seeman, 1960). The basis for
defining leadership in the early 1970s emphasized the organizational
behavior approach, which focused on the accomplishment of organiza-
tional and group goals (Rost, 1991). However, the definition with the
most impact during the 1970s developed by Burns (1978) asserted the
following;:

Leadership is a reciprocal process of mobilizing by persons with certain
motives and values, various economic, political, and other resources, in
a context of competition and conflict, to realize goals independently or
mutually held by both leaders and followers. (p. 425)

During the decade of the 1980s, scholars and practitioners defined leader-
ship in many different ways. Some defined it as a leader getting followers
to do what the leader wanted to be done, while others defined it as
influence without the use of coercion (Northouse, 2016). Burns (1978)
uniquely defined it as a transformational process where a leader or leaders
and followers encourage higher levels of motivation and morals in one
another. Since the advent of the twenty-first century, leadership has
primarily been viewed as a process where one or more people influence a
group of people to accomplish a collective objective (Northouse, 2016).
According to Yukl (2013), influence is the very essence of leadership.
While scholars still do not agree on a succinct definition of leadership,
they do, however, agree that defining leadership is as complex as the
process itself (Northouse, 2016).
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UNDERSTANDING [LEADERSHIP DEVELOPMENT

Dynamic and effective leadership is a major attribute that sets successful
organizations apart from those that are unsuccessful (Engstrom, 1976).
Northouse (2016) suggested that leadership is contextual and that many
different approaches and theories to the discipline of leadership exist.
While the trait approach to leadership advocates leaders are born, scholars
and practitioners overwhelmingly agree that leaders emerge within the
context of organizational systems of leadership development (Kouzes &
Posner, 2012).

Van Velsor et al. (2010) highlighted the importance of distinguishing
between leader development and leadership development. They asserted
that leader development expands the aptitude of performance in leader-
ship roles on an individual level, while leadership development involves
the collective efforts of an organization to foster direction, alignment,
and commitment through leadership programs. Van Velsor et al. made
several assumptions in their approach to leader development. The first
assumption was that the roles and processes of leadership cover a broad
spectrum. The second assumption was that systems are equally effec-
tive depending on the desired outcomes. The final assumption was that
people can increase their capacity to lead outside of a company’s internal
development processes (Van Velsor et al., 2010).

Avolio and Hannah (2008) clarified that while the development of
leaders is a stated goal of most organizations, no valid organizational
framework, theory, methodology, or system exists for producing leaders.
Van Velsor et al. (2010) added that a system is much broader than a
program and encompasses all aspects of the organization that contributes
to producing effective leaders. Many organizations believe they can
experience the full benefit of leadership development based on biblical
constructs. For instance, Bekker (2009) pointed out that true conver-
sion to humility in the context of leadership development starts and ends
with God. Similarly, Engstrom (1976) asserted that all truth, including
the truth about developing leaders, originates with God. The Bible also
conclusively teaches that leadership development begins at the point of a
relationship with God (Gen. 1:26; Wanner & Huizing, 2017).

Transformational, authentic, and servant leadership are three
approaches founded on the principle of relationship at their core (Nort-
house, 2016). Performance improvement, succession management, and
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organizational change each stand a better chance of being transfor-
mational when rooted and grounded in authentic servant relationships
(Geiger & Peck, 2016). According to McCauley and Douglas (2004),
relationships are a rich source of assessment, challenge, and support,
and therefore, serve as a powerful driver of learning and development.
For instance, Paul was empowered to contribute to Timothy’s develop-
ment as a leader by leveraging their relationship to teach, coach, mentor,
provide ongoing feedback, and facilitate the design, development, and
implementation of the vision for the future of the Church (Engstrom,
1976).

A BiBrLICAL CONSTRUCT FOR [LEADERSHIP DEVELOPMENT

Engstrom (1976) asserted that good leadership evolves from rightly
synthesizing and applying valid management principles and human rela-
tions. Geiger and Peck (2016) suggested that conviction, culture, and
constructs are required to develop leaders consistently and intention-
ally within organizations. According to Geiger and Peck, conviction is
a God-initiated passion that fuels a leader and organization; culture is
the shared beliefs and values that drive the behavior of a group of
people; and constructs are systems , processes, and programs which
contribute to developing leaders. They further asserted that convic-
tion without constructs result in frustration, constructs without culture
result in exhaustion, and constructs without conviction results in apathy
(Geiger & Peck, 2016).

According to Geiger and Peck (2016), Moses and Joshua, his
successor, serve as an example of conviction for developing leaders in
one instance and a lack of conviction in the other. They noted that while
Moses was gripped with a conviction to develop Joshua as a leader, Joshua
failed to identify and develop anyone to lead after his death. Subsequently,
after Moses died, God immediately identified Joshua as the new leader
and instructed him on how to lead the people effectively (Jsh. 1:1-9).
However, because Joshua was not passionate about developing leaders to
succeed him, a divisive attitude led to everyone doing what they believed
to be right (Jdg. 2:6-15), the people transitioning into the period of the
Judges, another generation rising up who did not know the Lord, and
God’s chosen people eventually desiring a king like all the other nations
(1 Sam. 8:1-9).
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According to Blanchard and Hodges (2005), Jesus stands as the
greatest example of a leader who possessed a conviction to develop leaders
who impacted culture through effective constructs. They also noted that
the characteristics of all successful leadership development attempts to
model the leadership style of Jesus either knowingly or unknowingly
(Blanchard & Hodges, 2005). They further noted that Christians have
more in Jesus than just a spiritual leader but also a practical and effec-
tive leadership model for all organizations. They focused on the four
components of the heart, head, hands, and habits of leaders to highlight
the transformational appeal of developing leaders within any organization
(Blanchard & Hodges, 2005). Kouzes and Posner (2012) argued that
the characteristics and qualities of great leadership are consistent across
different types of organizations. They further posited that all extraordi-
nary leaders who spawn other leaders model the way, inspire a shared
vision, challenge the process, enable others to act, and encourage the
hearts of the leaders they develop (Kouzes & Posner, 2012).

APPREHENDING GOD’S AMAZING (GRACE

Grace is an abstract term that the Christian Bible defines in many
different ways. In Ephesians 3:8, grace is described as the favor and
privilege entrusted for proclaiming the unending, boundless, fathom-
less, incalculable, and exhaustless riches of Christ which no human being
could otherwise discover. First Peter 4:10 describes manifold grace as
many-sided with extremely diverse powers and gifts.

From a Biblical viewpoint, the Church should be an incubator for
producing and releasing leaders into the world gifted with the grace of
God to lead in a manner that makes the world a wealthier place to live.
Wealth in this context does not pertain to money or worldly possessions,
but courtesy, politeness, goodness, decency, respect, and quality of life.
Geiger and Peck (2016) explained that as the locus for leadership devel-
opment, the church is responsible for the formation, development, and
launching of leaders into the world infused with the grace of God to
impact positive change. Within a contemporary context, there are several
different common uses of the word grace including beauty, elegance,
charm or good manners, honorable titles, or, more commonly in religious
circles, a gift bestowed by God to save humanity from sin and judg-
ment. However, according to Thomas and Rowland (2014), the target
of grace, as applied in leadership development through doing good to



6 GRACE FOR EVERYONE 101

others and demonstrating empathy and sympathy in a pragmatic envi-
ronment requiring decision-making and judgment, is the objective of the
Christian leader with a trained eye. In this context, grace involves showing
compassion, kindness, goodwill, generosity, and benevolence towards
stakeholders within an organization and society as a whole (Thomas &
Rowland, 2014). In other words, in everything, a Christian leader must
do to others what they would have others do to them (Mt. 7:12).

AN ARGUMENT FOR COMMON GRACE

Some theologians have taken it a step further and suggested that a
doctrine of common or universal grace makes a strong biblical case
for engaging the culture while embracing the gospel (Whelchel, 2017).
According to Whelchel (2017), there is a biblical precedent for believers
cooperating with those of other beliefs. This view is consistent with the
teaching of Luke 6:31 to treat people the way one would want to be
treated. Welchel argued that common grace serves God’s greater purpose
of saving grace and demonstrates God’s goodness, mercy, justice, and
glory. Whelchel further suggested that common grace is common because
it is universal, and it is grace because it is undeserved and given by a
benevolent God. Grasping the concept of common grace is imperative
for Christian leaders if they are to understand how God wants to use
them more fully and effectively in the area of leadership development.
Grace, according to Baldoni (2019), on a human level, is about
perspective. Baldoni viewed grace as a fundamental component of service
that all great leaders must model for the benefit of those around them and
spread to society. According to Baldoni, grace is made actionable through
the virtues of love, sacrifice, truth, and courage. Grace is the motivation
that drives a leader to act upon what they know is right to do, and it
becomes the inspiration for treating individuals with generosity, respect,
and compassion (Baldoni, 2019). Grace further manifests as action in
the name of others and energizes a leader to act in a manner that
serves the greater good of others. To help understand grace better and
encourage Christian leaders to apply it intentionally in leadership devel-
opment, Baldoni used the five components of generosity, respect, action,
compassion, and energy as an acrostic to explore grace more fully.
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Generosity

This component seeks to consider how to make the world better while
seeking openings to invest in others. It interprets challenges as instruc-
tional experiences, and it bases decisions on what is in the best interest
of the organization and its stakeholders (Baldoni, 2019). Generous
leaders give of themselves unconditionally and leverage who they are
and what they can do to benefit others. Gracious Leaders employ a
selfless approach to life; they share their time, talent, knowledge, and
power (Baldoni, 2019). However, this goes beyond just an introspec-
tive response. Rather, generosity requires understanding and empathizing
with others (Benham & Murakami-Ramlho, 2010). As one understands
the roles and relationships that are expected in a particular context, one
can build a respectfulness where generosity becomes a communal act
(Benham & Murakami-Ramalho, 2010). Generosity is contagious because
it emanates from an abundant heart (Baldoni, 2019). A selfless leader can
find something of value to share with others, even amid personal adver-
sity. A generous leader looks for ways to turn a no into a yes, a negative
into a positive, and a loss into a win. This is why generosity is at the heart
of social action that focuses on the least and disenfranchised rather than
what is best for everyone (Benham & Murakami-Ramalho, 2010).

Respect

In leadership development , respect places everyone on a level playing
field because its focus shifts on what separates and instead focuses on
the best in and for others (Baldoni, 2019). Basic humanity is recognized
at both the individual, communal, and humanity levels that develops a
natural humility in the leader (Baldoni, 2019). According to Baldoni
(2019), respect is fundamental to human dignity, and how it plays out
in a leader’s life is a reflection of God’s grace at work. While misuse of
respect can lead to paternalism (Bedi, 2020) or gender inequality (Fung,
2015), at its best, respect leads to organizational strengths. Respect can
lead to greater collaboration in the midst of diversity and even conflicting
perspectives (Ferguson, 2011). Respect honors others, as well as oneself,
in a spirit of honesty, integrity, and dignity. Self-awareness opens the
door to respect for others. In the context of leadership development,
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self-awareness grounds a leader in awareness of personal limitations due
to culpabilities, habits, and blind spots, as well as the ability to leverage
strengths and opportunities to contribute to the growth and maturation
of other leaders (Baldoni, 2019).

Action

While grace in action is spiritual at its core, it cannot remain theoretical
or ethereal; it only works when activated. However, this intentionality of
action requires one to be committed to learning, patience over time, and
the effort required (Ly, 2015). Baldoni (2019) reasoned that love, sacri-
fice, truth, and courage are virtues made actionable by grace, in addition
to being essential in leadership and its development. Truth is funda-
mental to human survival (Baldoni, 2019). Absent the ability to discern
real from unreal and truth from untruth, leaders run adrift (Baldoni,
2019). To identify reality in concert with truth empowers a leader to
humanize grace in the development of others as leaders. To this end,
action practices ways to incorporate grace in serving others as a leader
(Baldoni, 2019). As leaders intentionally teach and influence followers by
focusing on the follower’s unique personality and characteristics, leaders
can develop activities that synthesize theory and practice for the follower’s
benefit (Gregorutti et al., 2017).

Compassion

This component is a “sympathetic consciousness with a desire to
alleviate the distress of another” (Merriam-Webster, 2001). Baldoni
(2019) asserted that compassion essentially means a passionate concern
for others. However, according to Baldoni (2019), passion must be
conjoined with a sense of others from a communal perspective. Such a
connection comes from an understanding that everyone is flawed and
vulnerable, but, from a biblical perspective, people are wondrously and
fearfully made by God (Ps. 139:14; Baldoni, 2019). This necessarily
requires not just an increase in intellectual understanding of compassion
but a deepening of emotional intelligence (Paakkanen et al., 2021). In the
context of leadership development, compassion focuses on commonality
as human beings and secks to meet the need of others above and beyond
the needs of the leader.
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According to Baldoni (2019), compassion bridges the gap between
differences, is collaborative, and sees challenges in the workplace as
moments for learning as opposed to blaming. However, this is not focused
on others like the leader but rather the leader focusing on those suffering,
in trouble, or unlike the leader (LaMothe, 2012; Wollenburg, 2004).
Forgiveness and mercy are components of compassion. Compassionate
leaders make a conscious effort to go high when others choose to go low.
True compassion entails genuine and authentic concern for the wellbeing
of others regardless of the situation or circumstance, and it forms the
life of a leader with a constant awareness of the importance of extending
grace to others (Baldoni, 2019). This compassion then is anchored in a
radical hopefulness that, not only situations but, people can change for
the better given proper opportunity (LaMothe, 2012).

Energy

This final component relates to the strength and vitality that animates
purpose and translates what leaders want to do into what they end up
doing (Baldoni, 2019). Both psychological and physiological variables
are at work in creating this liveliness and dynamism in an individual
(Rodriguez-Carvajal et al., 2019). According to Baldoni (2019), energy
is like caffeine in that it revs one’s internal engine so that they can stay
the course when times get tough while continuing to embrace and enjoy
the course when things are going well. This can be identified even at
the daily level as self-regulated behaviors throughout the day can lead
to higher levels of energy the following day (Rodriguez-Carvajal et al.,
2019). As a leader, finding sources of energy from within is essential to
making grace come alive experientially in the life of a leader as well as in
the lives of countless others (Baldoni, 2019). However, due to the finite-
ness of humanity, finding sources of renewal, rest, and other forms of
support systems and practices are necessary to restore energy (Chandler,
2009). Energy emerges from inspiration to become inspiring for others.
In other words, energy is a form of grace contagious to anyone in the
vicinity of a leader with charisma.

Grace renews itself through practice as well as by taking in life, doing
one’s best, enjoying the highlights, mourning the losses, and doing so
in the full spirit of life (Baldoni, 2019). In forgiveness, mercy, joy, and
humor, grace draws energy from a positive outlook and an abundant
mindset (Baldoni, 2019). A leader’s commitment to demonstrate grace
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spills over into other areas because it becomes an overall approach to life.
Baldoni (2019) proclaimed that grace, in all of its dimensions, is a value
that has fallen on hard times. A revival of grace would have significant
influence on personal, professional, and public discourse levels.

Tae THEOLOGY OF COMMON GRACE

The Bible speaks of God’s manifold wisdom in Ephesians 3:10, and His
manifold grace in 1 Peter 4:10. According to Haymond (2016), the
theory of common grace explains much of the good found in a fallen
world, while also explaining why fallen humans do not act worse than they
do. While all theologians do not agree on the concept of common grace,
Haymond provided valuable information on the history of the doctrine.
Haymond explained that while the concept goes as far back as Augustine’s
identification of a grace that allows humanity to exist, Augustine did not
acknowledge it as common grace. While Calvin, according to Haymond,
developed the doctrine more fully than Augustine, he is also not credited
with coining the term that was later adopted by the Dutch theologian
Abraham Kuyper as common grace. However, by qualifying repetitive
blessings in life as part of God’s grace, Calvin made a credible argument
that God, through His divine will governs life in its entirety (Haymond,
2010).

The concept of common grace, according to Haymond (2016),
provided Calvin with a reason for the positive works of totally depraved
humans without lessening gifts of God to unbelievers but was not consid-
ered the same as God’s saving grace. The Reformers did not see the
different displays of grace as initiating from two different graces of God;
rather, they believed that God revealed grace in diverse ways for different
purposes (Haymond, 2016). Haymond explained further that common
grace is considered as such because it applies universally to God’s people
as well as to other peoples. It is noteworthy to clarify that the common-
ality discussed rests solely upon the human side of the grace equation
because no aspect of God’s grace can be considered common. Haymond
further noted that the blessings that are unmerited and sovereignly
bestowed by God are distributed commonly across humanity. According
to Haymond, common grace, therefore, is the general favor of God
applied to humanity in any manner of unmerited blessings.

Haymond (2016) surmised that the doctrine of common grace explains
why rain falls on the just, as well as the unjust (Mt. 5:45), and why
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nonbelievers, who are hostile to God and unwilling to obey him (Romans
8:7-8), are nevertheless able to do great things that benefit all mankind.
In other words, common grace is behind “every good gift and every
perfect gift...from above, coming down from the Father of lights, with
whom there is no variation or shadow due to change (English Standard
Version, 2016,/2001, Jm. 1:17). This obviously includes every good thing
that no one deserves. This is what makes the manifold wisdom (Eph.
3:10) and grace (1 Pt. 4:10) of God ultimately inconceivable to mortals,
including the redeemed of the Lord.

According to Keller (2011), the doctrine of common grace provides an
understanding of God’s goodness in all of creation and empowers Chris-
tians to pursue missions with love in a fallen world. Interestingly, grace is
a gift that flows out of God’s love for the world in its entirety. Accord-
ingly, Keller noted, common grace is a non-saving grace at work in the
broader reaches of human cultural interaction. Keller further proclaimed
that due to a void of an understanding of common grace, countless Chris-
tians would fall prey to many misconceptions. Keller’s view is consistent
with an understanding that God’s manifold wisdom and grace reaches
beyond the redeemed of the Lord and extends to the entire human race.

Undoubtedly, preunderstanding and presuppositions have the potential
of clouding the view of devout Christians as it relates to any theological
topic. Vanhoozer (1998) cautioned that preunderstanding and presup-
positions are not always correct. Vanhoozer labeled this attitude as the
kind of pride that encourages one to think they have the correct meaning
before making the appropriate effort to recover the truth. According to
Vanhoozer, pride does not listen, because it already knows.

THE MULTIFACETED NEEDS OF THE WORLD

Since its inception, there has been an expectation for the Church to
address social issues in the world. Cole (2010) presented a compelling
argument that poverty, economic crises, global inequality, gender identity,
same-sex and gender rights, and changes around the traditional views of
marriage will influence, shape, and challenge leaders across all spectrums
of society. The question is not whether God is pouring out grace to meet
the needs of today; it is whether leaders will rightly interpret and allow
God’s manifold grace to have unrestricted flow so that leadership can be
developed through the lens of grace and the world can experience the
manifold wisdom, grate, and power to become a better place for all to
live.
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CHAPTER 7

Creating a Gracious Place

LaShaunda S. Calaban

Decisions produce alignments with one perspective and not the other. The
importance of creating an armospherve for grace lies in the opportunity to
learn from experiences through self-reflection. Grace, as unmerited favor, is
plausible in leadership and leader development, moving from simple to more
complex skills, emotional, and wmetacognitive growth. Creating a space for
grace takes the opportunity to view leader and leadership development from
a biblical perspective. Through the exegesis tool of inner textuve analysis, the
pericope of Jobn 8:1-11 revealed the presence of self-efficacy and selflessness
in the navrative to identify six contemporary leadership principles. Alongside
the variables, the pericope examined two dimensions of grace-fed leader and
leadership development (inclusion and justice ). Believers ave to be selfless,
sacrificial, and practice inclusionists as they consider the needs of others while
imparting fairness and justice when effectively wielding bestowed power.
Incorporating grace into leader/leadership development can stremgthen orga-
nizational relationships, decvease negative emotions, and support truth and
connectivity. The inner texture analysis revealed an essentinl message for
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leader and leadership development about the importance of creating a grace-
[fed atmosphere from careful management of words and actions, and care of
human rvesources, wheve leaders improve alongside followers.

Grace is a concept most of the public is familiar with but finds itself
nascent in the context of global organizations and leadership. Multiple
definitions of grace have breached the world’s stage of religion and
academia. The study of leadership practice defines grace as “doing good to
others and demonstrating kindness in a pragmatic environment requiring
decision-making and judgment” (Thomas & Rowland, 2014, p. 99).
Grace has roots in the Christian tradition as God’s unmerited favor (Sells
et al., 2009). Grace is also wrapped tightly with justice, a yin-and-yang
pairing that promotes “balance, safety, freedom, and responsibility within
a relational dyad” (Sells et al., 2009, p. 208). Boesser-Koschmann (2012)
posited that the capacity of grace could help endure life’s challenging
moments. Grace carries the burden of the second chance to alter behav-
iors and transform an individual or group into contributing members of
the team/society. Moments of grace exist between acts of compassion and
forgiveness . Compassion and forgiveness are considered characteristics of
grace in organizational culture (Thomas & Rowland, 2014).

Leadership theorists have predominantly been concerned with identi-
fying potential leaders and developing leadership traits without consid-
ering the Scriptures. Grace is evident in the model of leadership Jesus
used to develop His disciples. Collinson (2005) noted that Jesus modeled
intentional, informal relationships grounded in community that remained
focused on people. Thomas and Rowland (2014) echoed similar attributes
seen in participative leadership, “grace and kindness can be perceived...in
being considerate, treating staff fairly, and demonstrating integrity”
(p- 104). Creating a place for grace in leadership has historical, biblical,
and cultural relevance inside the modern leadership development frame-
work.
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INSIDE THE GOSPEL OF JOHN

The Gospel of John is a biographical narrative concerned with the deeds
of Christ (Minear, 1991) that targeted the humanness of the reader
(Klink III, 2016). John placed particular emphasis on the deity of Christ
(Packer & Tenney, 1980). John explained “how Jesus acts on behalf of
God in the human story” (Klink III, 2016, p. 81). Researchers consider
the book of John an oral tradition set in late first-century or early
second-century Palestine (deSilva, 2018; Klink III, 2016). The struc-
ture of the Gospel of John is profound; it does not provide direct dates,
places of origin for the narrative, identify a specific audience, or confirm
the assumptions of theologians (deSilva, 2018; Klink III, 2016). John
wrought to construct a “particular ethos for the Christian communities,
an ethos marked by love, mutual help and service, and unity” (deSilva,
2018, p. 352). John is seeking the ideal reader, who will respond posi-
tively to all the cues and invitations given in the story (deSilva, 2018).
John’s audience, commonly called the Johannine community, was recon-
structed from the language within the narrative (deSilva, 2018). Klink ITT
(2016) summarized, “It is better to assume that the Gospel was intended
for a broader readership and was intended to cooperate with the general
witness of early Christianity” (Klink III, 2016, p. 65). John spoke to
his intended audience in 20:31 when he mentioned the purpose of his
writings was to transform unbelievers. John’s acknowledgment of the
audience allows the message to be timeless and relatable to the human
experience. At best, the Gospel of John is allusive and commonly referred
to as the Johannine Problem, where everything known about the narra-
tive is disputable (Klink III, 2016). John firmly asserted that Jesus is the
One sent by God. He is God that became man; God with us.

Johannine Community

Although all four Gospels are interpreted through the lens of a recon-
structed audience, John has “almost required that it receive the most
robust and detailed reconstruction,” earning it the title of the Johan-
nine community (Klink III, 2016, p. 61). Jesus was inclusive; He taught
“all the people” that came (English Standavd Version, 2001,/2011, Jn
8:2). The pericope depicts the various classes of the community in those
who gathered; followers (v. 2), leaders (v. 3), and outcasts (v. 3). The
Old Testament relied heavily on the Mosaic Covenant to determine what
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was acceptable communally. The observance of the Mosaic Covenant
was under the watchful eyes of the scribes and Pharisees. The Jews did
not worship or behave as their unbelieving neighbors, the Romans. The
scribes were the scholars of Jewish Law, and the Pharisees were widely
respected model Jews committed to the law (Alexander & Alexander,
1999). Some of the tension between the Pharisees and Jesus was founded
in keeping collective holiness that had no room for blasphemy (deSilva,
2000)—]Jesus had called Himself the Son of God (Jn. 5:18) and for this
they sought to kill Him.

The 1st-century culture was built on honor, patronage, kinship, and
purity (deSilva, 2000). The pericope explores purity laws and judgment.
A portion of Scripture provides extensive comments on “how purity is lost
and how it is to be regained” (deSilva, 2000, p. 241). Purity codes were
a way of making sense of one’s culture; they dictated what was accept-
able, proper, and clean. Purity codes defined how things ought to be
and instituted a fear for those things out of order (deSilva, 2000). This
created cultural pollution. The community believed God would remove
His blessings when pollution had not been atoned (deSilva, 2000). The
pollution spoke to crossed boundaries; it encompassed a person’s iden-
tity (deSilva, 2000). “These concepts were...essential for the creation and
maintenance of group boundaries, ethos, and identity as the holy people”
(deSilva, 2000, pp. 242-243).

Judgment and Grace

John expressed grace as part of Jesus’ identity and ministry. The Gospel
of John contains four mentions of grace in the prologue. The Greek
translation for grace is charis—“the state of kindness and favor towards
someone, often with a focus on a benefit given to the object; by exten-
sion: gift, benefit; credit; words of kindness” (Strong et al., 2001, p.
#1653). The first mention of charis in John 1:14 as a description of
Jesus, “tull of grace and truth” (ESV, 2001 ,/2011). The second mention
is a double occurrence in verse 16, highlighting the results humanity
receives from the fullness of God’s grace through Jesus, “grace upon
grace” (ESV, 2001,/2011). The last mention in 1:17 is a repetition of v.
14 but presented as a contrasting statement—*“the law was given through
Moses: grace and truth came through Christ” (ESV, 2001,/2011).

John 8:1-11 demonstrates two literary forms found in oral tradition:
controversy and symbolic gesture (Minear, 1991). The scene is set on
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the Mount of Olives, the place where Jesus rested while teaching at the
temple (Lk. 21:37). Ben-Eliyahu (2016) identified two Old Testament
biblical distinctions for The Mount of Olives that John’s original audience
would have related to within the narrative. The mountain carries a theme
of crisis and judgment for the Gentiles (Zech. 14:4), and it symbolizes the
revelation of God’s glory for the Jews (Ezk. 11:23). John’s retelling of
the event exploits the common knowledge regarding the Mount of Olives
as a significant location for the impending controversial test against Jesus.
The Mount of Olives would eventually evoke judgment again as Jesus
prepared for the cross (Lk. 21:37-38).

METHODOLOGY

An interpretive analysis is about learning the true nature of something
through its relation to other things, gleaning from past and present voices
(Gowler, 2010). In other words, it answers how the text affects every
reader and hearer while accounting for possibilities of cultural interference
that can distort the message delivered to the original audience (Henson
et al., 2020). Robbins (1996) defined socio-rhetorical criticism (SRC) as
“an approach to literature that focuses on values, convictions, and beliefs
both in the texts we read and the world in which we live” (p. 1). SRC
is like a flashlight used to understand the historical context and language
inherently interwoven into the text. Robbins (1996) argued that all SRC
resources are available to the interpreter, but they are doubtful to be
used in one pericope. SRC offers five frameworks: inner texture, inter-
texture, social and cultural texture, ideological texture, and sacred texture
(Robbins, 1996). The review of the pericope uses SRC’s inner texture
analysis to negotiate the meaning of the discourse by excavating the layers
of language within the text itself (Robbins, 1996) to explore the inter-
section of grace and leadership development. The frameworks can be
independent of each other or work together to reveal additional textures
within the pericope. Robbins (1996), the creator of socio-rhetoric crit-
icism, suggested beginning with inner texture because it focuses on
exegesis (reading out from the text) versus eisegesis (reading into the
text), and it “is a way of trying to gain complex and intricate knowledge
of the wording, phrasing, imagery, aesthetics, and argumentative quality
of the text” (p. 5).

Inner texture analysis is used to search for truth. Inner texture uses
a scientific, systematic, and holistic approach to inquiry and observation;
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its purpose is to examine the medium of communication (Henson et al.,
2020; Robbins, 1996). Inner texture uses six analysis methods (repet-
itive, progressive, narrational, open-middle-closing, argumentative, and
sensory-aesthetic) to systematically review words, sentences, and para-
graphs to understand textures and patterns within the text (Robbins,
1996). The pericope did not have results for progressive texture.

Repetitive Texture

Repetition occurs when a word is used more than once in discourse to
help identify movement within the text (Robbins, 1996). Repetition can
be found in topics, words, pronouns, conjunctions, negatives, or adverbs
(Robbins, 1996). Ancient writings used repetition to add emphasis to
the message (Henson et al., 2020). Robbins (1996) stated that repeti-
tion “introduces interpreters to the overall forest” (p. 8), allowing more
insight. The pericope’s repetition represents Jesus as the main character;
in 10 of the 11 verses, He is named or given a title (Table 7.1).

Strong et al. (2001) added that the name Jesus is lesous (p. #2424)
meaning Yahweh saves. Jesus as Savior is mentioned nine times out of
the 10 verses. In the final verse Jesus is also called Lord. McKim (2014)
defined Lord as an expression of complete commitment. Strong et al.
(2001) explained that the underlying Greek etymology for Lord is kyrios
(p- #2962), a term that addresses someone in higher status. The pericope
repeatedly identifies Jesus as the Savior, and then He saved (v. 11) and was
called Lord, implying the woman is committed to Christ. The repetition

Table 7.1 Repetition

1 Jesus

2 He/Him

3 woman caught/adultery

4 Him/Teacher woman caught/adultery

5 You woman

6 Him/Jesus her bent wrote

7 Him/He stood sin
8 He bent wrote

9 Jesus/Him woman standing

10 Jesus her/woman condemned stood

11 Lord/Jesus she condemn sin
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shows the full capacity of the main character. There are seven repetitive
instances for the woman which placed her as a character of interest. She
enters the scene (v. 3) immediately after the narrator sets the context (vv.
1-2) as an imposter positioned to appear as the main character. A topic of
focus for the narrator is the repetition of physical action used to position
(vv. 3-10) Jesus as the main character. The scene opens with only Jesus
and while others enter, the scene closes with only Jesus while everyone
exits. The double mention of sin (v. 7, 11) reflects an additional theme.

From an analysis of repetitive texture, the actions of the scribes and
Pharisees were intent on communicating with Jesus through the theme
of various actions. What appeared to be a condemnable offense Jesus’
actions created a place for grace. Scripture identifies that God’s plan
for humanity is to imitate Jesus (1 Pt. 2:21). Human transgressions are
expected; the pericope highlighted how leaders, those who have authority,
should respond to critics and transgressors. The last person in the temple
was Jesus, the only sinless person among them, the only one who could
throw a stone. He chose to give unmerited favor. The biblical model
showed that providing grace was a choice that Jesus made because He
knew that no one outside of Himself was sinless. Sin is repeated twice in
the text, but with additional research, the Greek word has two different
definitions. The Greek translation for sin, Strong et al. (2001, p. #361)
(v. 7), is anamartetos, meaning never having sinned. The second sin (v.
11), hamartano, is defined as an un-repentive act contrary to God’s will
(Strong et al., 2001, p. #264). Jesus demonstrated viewing the circum-
stance from multiple vantage points; bent down (in alignment with the
women’s position) and standing (in alignment with the Jewish leaders).
His response allowed self-awareness to enter the space (v. 9). Jesus
demonstrated to those in His midst that sin was a part of everyone’s life,
from the oldest to the youngest (v. 9).

Leadership Principle #1

Lead by example and allow space for grace to cover even the most
apparent transgressions. Grace is for everyone, and leaders can choose to
bring resolution and justice to areas of dysfunction through the practice
of grace.
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Narvational Texture

Authors signify transitions in theme or breaks in consciousness through
narrational units (Robbins, 1996). Each voice (narrator, character, or
written text) contributes to the unfolding of “some kind of pattern that
moves the discourse forward” (Robbins, 1996, p. 15). The voices within
the text are key to identifying narrational textures (Robbins, 1996). The
pericope has six narrational scenes (Table 7.2) derived from who spoke
(e.g., narrator or character) or what is spoken (e.g., commentary or ques-
tions). Two scenes are narrated and depict context, character actions, and
placement (vv. 1-3, 6, 8, and v. 9). The remaining scenes are reported
speech consisting of an accusation (v. 4), two questions (v. 5 and v. 10),
and one call to action (v. 7). The final scene (v. 10 and v. 11) introduced
dialogue. The woman, who speaks only once, identified Jesus as Lord.
The narrational pattern depicts voices followed by action.

Leadership Principle #2

Acknowledge the potential in a person to develop self-efficacy. Creating
a place for grace includes providing the necessary motivation (or call to
action) to make better choices. By believing in someone, they begin to
develop the confidence to reach their fullest potential (Brookfield, 2013,
Schunk, 2020).

Table 7.2 Narrational units

Vs Narrational unit Narrational pattern Type of interaction

1 1 Narrator Scene context

2 Narrator Scene context

3 Narrator Scene context

4 2 Reported speech Accusation
(religious/legal leaders)

5 Reported speech Question
(religious/legal leaders)

6 3 Narrator Commentary

7 4 Reported Speech Response /Call to Action
(Jesus/leader)

8 5 Narrator Commentary

9 Narrator Commentary

10 6 Reported speech Question
(Jesus/leader)

11 Reported speech Response/Call to Action

(leader/follower dialogue)
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Open-Middle-Closing Textuve

The opening-middle-closing (OMC) texture represents the plot from the
author’s perspective. Henson et al. (2020) described four distinct traits
of OMC. The first is shalom, the beginning or innocence of the narra-
tive. The second trait is the middle or shalom shattered, where a crisis
has entered the plot. The third element is shalom sought, signifying the
protagonist’s desire to restore shalom but with no success. The last trait
is denouement, which is the final resolution, restoration of shalom, or the
release of tension. OMC (Table 7.3) was identified within the six narra-
tional units (Table 7.2). Each unit provides a shift in how the message
was delivered through the narrational use of voices.

The audience experiences shalom when Jesus returns to teach among
the gathered (vv. 1-3). An interruption in the teaching presents tension;
the cultural leaders create a disturbance by public shame (v. 3). This
woman was brought to Jesus as physical and undeniable evidence of
cultural pollution, undesirable behavior (v. 4). This offense was “off the
purity scale entirely” and only “the death of the guilty would suffice to
expunge the pollution” (deSilva, 2000, p. 268). To not stone such a
women (v. 5) would bring a loss of God’s favor upon them (deSilva,
2000). The release of tension arrives when no one (v. 11) condemned
her but judged themselves and left the temple (v. 9). The denouement is
in verses 10 and 11 when the women accepts the gift of grace.

Grace allowed room for what culture categorized as an “oft-the-scale”
offense. The scribes and Pharisees expected to entrap the blasphemous

Table 7.3 OMC

texture Vs Narrational unit  OMC Texture
1 Open Shalom
Open Shalom
Open Shalom
2 Middle Shalom Shattered

Middle Shalom Shattered
Middle Shalom Sought

— o= 0 00 N O\ Ul W N
w

4 Middle Shalom Sought
5 Middle Shalom Sought
Middle Shalom Sought
0 6 Closing Denouement
1 Closing Denouement




118 L. S. CALAHAN

Jesus. The Jewish cultures goal, however, was for the broken bound-
aries to be restored and God’s favor to not be removed. “Purity has to
do with drawing the lines that define the world around us” (deSilva,
2000, p. 243). When policies and procedures have been overlooked,
broken, and outright violated, the organizational culture demands that
order be restored, chaos be removed, and the ship uprighted. In the
Jewish community, some things are unclean (a corpse), and some people
(adulterers) are unclean and capable of “transmitting their uncleanness”
(deSilva, 2000, p. 244). The Israclite micro-culture would need to have
God’s favor restored by adhering to the Mosaic Covenant, which required
stoning of the woman and the man caught in adultery (deSilva, 2018).
Without both parties, Jesus knew their intent was not honorable.

Leadership Principle #3

Leadership is an affair of the heart. Essential for leadership development is
advocating for a response or call to action that removes chaos and releases
tension and strife, requiring listening and understanding the context and
content of the audience (Kouzes & Posner, 2010). The pericope modeled
the selfless behavior of Jesus towards the accused women, the care of
people came before Himself.

Argumentative Texture

The authors’ ability to use literary devices to get the hearer to respond in
a predetermined direction represents its argumentative texture (Robbins,
1996). The goal of argumentative texture analysis is to discern the
author’s argument in presenting the text to the ancient audience (Henson
et al., 2020). The discourse will present a particular viewpoint or asser-
tion and then produces logical “reasons, clarified through opposites and
contraries” (Robbins, 1996, p. 21). John opened the pericope with all
the people gathering to solidify the legal proceeding that was to come
(Klink III, 2016). Jewish custom required witnesses to raise their hands
before a stoning could happen (Dt. 13:9), and with the introduction of
the scribes, the reader is prepared for the legal tension ahead (Klink III,
2016). Identifying the presence of a thesis, rationale, contrary, restate-
ment, analogy, a testimony of antiquity, and conclusion assist in knowing
the authors’ reason for the discourse (Henson et al., 2020). All seven
elements can be present to identify argumentative patterns or only a few.
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The scribes and Pharisees delivered to Jesus only the accused adul-
terous woman (v. 4); the adulterous man was not present. The thesis is
about what the legal and spiritual authorities could do to tempt Jesus into
contradicting the Mosaic Law or Roman law, which did not give Jews
the authority to condemn someone to death (Alexander & Alexander,
1999). The scribes and Pharisee’s intention behind interrupting Jesus’
teaching was to have a reason to accuse Jesus directly of a crime (Klink
III, 2016). “It is Jesus who is on trial as the named defendant” (Klink
111, 2016, p. 392). Breaking Roman law would give substance for Roman
courts to judge Him; breaking Jewish law would give substance for the
Jewish community to dishonor Him, therefore, allowing cultural power
and authority to remain with the scribes and Pharisees. The person they
asked to judge (v. 4) was being tested (v. 6), and their (scribes and Phar-
isees) actions revealed real intentions (Klink III, 2016). The scribes and
Pharisees provided as their rationale the law of Moses (v. 5). Jesus offered
a contradiction by writing with His finger in the dirt (v. 6) instead of
verbal speech. The scribes and Pharisees continued to restate the ques-
tion (v. 7), and Jesus offered a double contradiction by asking for the first
stone to be thrown and then returning to write in the dirt (v. 7, 8). The
accusers and crowd internalized their situation with the actions taken by
Jesus and began to leave (v. 9). They all left, one by one, in order of their
age, signifying no one was without sin (Rom. 3:23).

Leadership Principle #4

Grace is an option in leader/leadership development. Making space for
grace does not remove consequences but adds room for self-efficacy
to build confidence “through the reflection of meaningful experiences,
modeling others, being encouraged by others, and successfully handling
emotional cues” (Komives et al., 2006, p. 414). The pericope demon-
strated that when left to self-reflection, one can consider their actions and
choose an improved path.

Sensory-Aesthetic Texture

The readers’” comprehension of the intended message is assisted
through sensory-aesthetic texture (Table 7.4). There are three zones to
consider: emotion-fused thought, self-expressive speech, and purposeful
action (Henson et al., 2020). Emotion-fused thought embodies “emo-
tion/feeling or thought/knowing”; self-expressive speech focuses on all
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Table 7.4 Sensory-Aesthetic Pattern

Vs Emotion-fused Self-expressive Purposeful-action

1 went to

2 taught He came/people came/sat

3 brought/caught/placing

4 they said been caught

5 you say commanded us to stone

6 God imagery they said /wrote test Him/charge /bent down/
7 ask/said continued/stood up/throw

8 God imagery wrote bent down

9 conscience they heard went away/left alone/standing
10 Jesus saw said stood

11 said /said 20

aspects of communication, including hearing and speaking; purposeful
action includes any physical action involving appendages (Henson et al.,
2020, p. 94). Henson et al. (2020) noted that the text may or may
not have a sensory-aesthetic idiom attached to each expression, but it
is worthwhile to consider the existence of one.

Self-Expressive Speech: The pericope demonstrates the conflict
between Jesus and the Jewish leaders. John advocated that self-expressive
communication (9 instances) is just as crucial as purposeful action in the
message (11 instances). Throughout the pericope for each self-expression,
there was an action (Table 7.4). The author built tension when the
accused character did not speak in defense or identify her lover. The
woman held speech and action until her moment of grace with Jesus.
When developing leaders, Jesus modeled that the person is independent
of the action, bonding actions and words together.

Leadership Principle #5

Grace Leaders actively support words with action and action with words.
Barclay (2001) advised leadership to understand why a transgression
happened. Jesus demonstrated presence through listening and emotional
intelligence. In a contemporary context, the actions of followers,
colleagues, and cohorts are critical to organizational welfare. The actions
and words of leaders and followers require oversight so that effective
communication happens.
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Purposeful Action: Klink IIT (2016) identified that the narrator spoke
through action and symbolism when he chose not to emphasize the
content of the lessons Jesus taught in the temple or the message written
on the ground. John identified that the words of Jesus at this moment
would not overshadow His actions (Klink III, 2016). Purposeful action
appeared immediately in the opening scene when the narrator acknowl-
edged the crowds (v. 2) because their participation was required for the
story to have cultural relevance. The impending action from the crowd
was critical to the entrapment of Jesus because Jewish law required an
audience. The accusers delivered only the woman but they knew the
Jewish law required the man and woman to be stoned under partic-
ular conditions (Crim, 1976). The conditions for stoning had not been
met (Klink ITI, 2016), and their act of willful omission signified that the
scribes and Pharisee’s actions were pre-meditated for entrapment (v. 6).

The narrator’s emphasis on Jesus’ finger writing on the ground
confirms action as an essential texture in delivering the message. The
mental imagery produced is of the finger of God (Ex. 31:18). The
narrator described that Jesus repositioned His body twice (v. 6, 8) to write
with His finger in contrast to Him speaking three times (v. 7, 10, 11). The
descriptive details of the bodily movement aids in the author recounting
the incident. The descriptive style provides more than a cognitive connec-
tion; it awakens the audience’s senses on multiple levels. Connecting
physical movement with the verbal world, one needs to remember that
oral traditions were recited to static audiences.

In addition, the author connects emotionally; the finger points back to
the action from God when He wrote the Ten Commandments (Klink
III, 2016; Minear, 1991). This choice of words would have cultural
significance. Many adhere emotional intelligence to the development of
leadership. “Leadership is intrinsically an emotional process, whereby
leaders recognize followers” emotional states” and attempt to evoke, influ-
ence, and manage their states to promote “effectiveness at all levels in
organizations” (Kerr et al., 2005, p. 268). God is all authority, and the
author shared the significance of Jesus’ connection to the Father. The
author is attempting to infuse a deeper level of comprehension. Earlier in
the Gospel of John, Jesus provided His testimony. He stated I was “given
authority to execute judgment...I can do nothing on my own. As I hear,
I judge, and my judgment is just because I seek not my own will but the
will of Him who sent me” (ESV, 2001 /2011, Jn. 5:27, 30).
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Leadership Principle #6

Having authority is just as important as knowing whose authority is being
represented. Leadership development focuses on the organization’s devel-
opment, and leader development focuses on aiding the individual to reach
their highest potential. Jesus knew the thoughts of God, and the Jewish
leaders knew “the book” (Alexander & Alexander, 1999, p. 528), the
Mosaic laws. By knowing where authority originates allowed Jesus to
show concern for the details, for people, and not let it overshadow the
law itself (Alexander & Alexander, 1999).

APPLICATION WITHIN LEADERSHIP DEVELOPMENT

The adult development process is a life-long journey (Bryman et al.,
2017). Leadership development promotes organizational growth, and
leader development promotes personal growth (Johnson & Hackman,
2018). “Transforming leaders through leadership development also trans-
forms organizations” (Bryman et al., 2017, p. 38). Leadership involves
understanding the relationship between leaders and followers (Northouse,
2019). Leader development helps to build one’s capacity, over time, by
presenting opportunities for learning (Bryman et al., 2017, p. 402). Lead-
ership is co-created, leaders use power to influence, and followers grant,
comply, or challenge power (Northouse, 2019). The leader—follower rela-
tionship is a phenomenon receiving increasing attention in the world of
social science and psychology (Blom & Lundgren, 2020). Researchers
have turned from a leader-centric model to focus on how understanding
followership attitudes and behaviors can help conceptualize leader effec-
tiveness and influence (Popper & Castelnovo, 2019; Yukl & Gardner,
2020).

“Leaders change the way people think about what is possible” (Nort-
house, 2019, p. 14). Research identified three perspectives to leadership:
as a process or relationship, as a combination of traits or characteristics,
or as a skill (Amanchukwu et al., 2015). When followers perceive lead-
ership as competent and caring, they grant leaders access to how they
think about what is possible (Northouse, 2019), and then shared goals
are achievable (Popper & Castelnovo, 2019). According to Yukl and
Gardner (2020), “followers can contribute to the effectiveness of a group
by maintaining cooperative working relationships, providing constructive
dissent, sharing leadership functions, and supporting leadership devel-
opment” (p. 292). A follower may also be a leader and must navigate
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the two roles (Yukl & Gardner, 2020). “I can be a leader even when
I am not the leader” (Komives et al., 2005, p. 605). Leadership is a
collaborative and relational process experienced by the titled leader and
their following (Bryman et al., 2017). The term leadership holds varied
and largely intuitive definitions within different cultures, people groups,
and industries. This diversity in definition leads to the absence of a global
consensus among researchers, scholars, and practitioners (Northouse,
2019). In consideration of this chapter, leadership is defined as a process
whereby an individual has the capacity to influence an individual or a
group to achieve a specified goal (Engstrom, 1976; Northouse, 2019).

Grace

Biblical faith attributes grace as a characteristic of God and designates it
as one of the most distinctive features of Christianity (Buttrick, 1962;
Crim, 1976). While Jesus modeled grace during His ministry, it is not
an exclusive act of the Holy Trinity. The granting of grace flows from
an authority (Crim, 1976). Grace outside religion “in a pragmatic envi-
ronment requires decision-making and judgment” (Thomas & Rowland,
2014, p. 99). McKim (2014) defined grace as unmerited favor that
extends salvation and forgiveness through Jesus Christ for sinful behavior
while withholding deserved judgment. Buttricks (1962) provided a defi-
nition inclusive of the Old Testament and New Testament—“God’s
unmerited, free, spontaneous love for sinful man, revealed and made
effective in Jesus Christ” (p. 463). Barclay (2015) agreed with Buttrick
and added that “God gives freely and without strings attached, and
believers are to do likewise” (p. 57). The previous chapters identified the
three variables of grace (self-efficacy, selflessness, and sacrifice) and three
dimensions (inclusion, justice, and potential). Believers are to be selfless,
sacrificial, and practice inclusion as they consider the needs of others and
not for themselves, passing on the unconditional love of Christ (Barclay,
2015).

Grace-Fed Leadevship Development

Grace-fed leadership intentionally guides a person or group to achieve
a specific goal while extending the variables of grace without personal
and/or organizational benefit as the primary focus. Grace-fed leadership
is people-centered. If believers imitate God, then grace-fed leadership
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development requires a self-giving service that is not grudging or obliged,
but given cheerfully, willingly, and freely, simply out of a “pure concern
for others” (Barclay, 2015, p. 57). Peter encouraged leaders to will-
ingly provide oversight of followers “as God would have you” (ESV,
2001,/2011, 1 Pt. 5:2). Leaders lead like God.

God expressed grace in the life, death, and resurrection of Jesus Christ.
Creating a place for grace in leadership development grows out of the
narrative of God’s generous and sacrificial gift “expressed definitively and
once-for-all” in Jesus Christ (Barclay, 2015, p. 57). In receiving this gift,
believers learn that unmerited favor is given at a cost to the giver and
not the receiver. God gave His Son so humanity would be saved. God
chose not to abandon humans to dysfunction but to take the steps needed
to bring resolution (Crim, 1976), providing a model for contemporary
leadership to follow. God’s grace to humankind was in His just actions
(Klink III, 2016). Leaders can choose to bring resolution and justice to
areas of dysfunction through the practice of grace.

The context of leadership is constantly evolving in both global and
local organizations, but the content is generationally the same (Kouzes &
Posner, 2010). Ayers (2006) noted that the crisis of leadership is a crisis of
character, stating that what is in the heart of a leader is “worthy of fervent
investigation” (Ayers, 2006, p. 27). Research regarding grace and leader-
ship development is paltry, and what constitutes as an attribute of grace
is inconclusive (Thomas & Rowland, 2014). With the expanding damage
created by global leaders towards economics, equality, sustainability, and
human capital, the decades of leadership research at its precipice are
poised for new styles and theories. A jump to embrace authentic, honest,
integrous leadership may prove to be just the answer—it is a condition
of the heart that is the denouement to the research. Perhaps leader-
ship is more about identifying organizational motivation with individual
motivators to discover best fits for leader and leadership development.
McDonald (2019) stated the core concern is ethical—what is inside a
person. Kouzes and Posner (2010) cited leadership as an affair of the
heart: “There is no integrity and honor without heart...no commitment
and conviction...no hope and faith...no trust and support...no persis-
tence and courage...no learning and risk-taking without heart. Nothing
important ever gets done without heart” (p. 136). Research is proving
that self-efficacy may assist in identifying and developing certain skill
levels (How to Increase, 2019) that may enhance the capacity of leader-
leadership development (Day et al., 2013). Johnson and Hackman (2018)
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stated, “leadership can be learned...at any age...people do learn, grow,
and change” (p. 402). Lifelong learners are the focus of leader devel-
opment. Leader development (personal growth) leads to more effective
leadership (Johnson & Hackman, 2018).

The Hebrew perspective of adultery violated the covenant between
God and His people (Jer. 5: 7-9). The Ten Commandments placed adul-
tery as an immoral act (Dt. 5:18; Galpaz-Feller, 2004 ). It was considered
a sin against Yahweh (Lev. 18:20). Adultery was one of the harshest
punished crimes; it was a double crime against God and the spouse
(Galpaz-Feller, 2004; Wells, 2015). Jesus demonstrated in one act of
grace that one of the highest crimes within the culture could receive a
judgment of ‘do better next time.” Not a verdict of innocence but one
of looking forward. Organizations seek leaders that exhibit self-efficacy
(competence), practice selflessness and sacrifice through inclusion and
justice. Leadership is the theory of changing how leaders /followers think
about possibilities (Northouse, 2019).

Jesus exhibited the desire to remain in covenant with the accused. Sells
et al. (2009) pointed out that conflict engagement has a pattern, and by
setting the pattern, Jesus was establishing His approach of grace with the
woman and the crowd. Jesus did not enter a ring of tit-for-tat dialogue
with the scribes and Pharisees (v. 7). The great teacher used wisdom to
know and understand the issue and address the root of the distress and
accusations. This points to the dysfunctional cycle between Jesus and the
scribes and Pharisees (Sells et al., 2009). Mutual respect develops into a
perspective of fairness and trust in relationships (Sells et al., 2009). Unfor-
tunately, a 2009 international study revealed that people trust a stranger
more than their leadership (Kouzes & Posner, 2010). Day et al. (2013)
stated that leadership development is impacted by the degree of mutual
trust between leaders and followers.

CONCLUSION

The Gospel of John presents Jesus as an example of the Christian commu-
nity that reflects servanthood, love, and unity (deSilva, 2018). The
actions of Jesus modeled for leadership an approach to conflict resolu-
tion. Leadership is about the journey, getting to the end, and finishing
well (Mt. 25:21; Clinton, 1988). Finishing well includes developing eftec-
tive leaders to continue the objectives of the organization. An effective
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leader develops a road map that includes individuals becoming proac-
tive and taking responsibility for their personal development (Johnson &
Hackman, 2018). The aim of organizational leadership training is
twofold. Training may focus on leadership development, the interper-
sonal component that enhances leadership capacity, or the intrapersonal
component of individual leader development (Day et al., 2013). Lead-
ership theories and models have a century of qualitative, quantitative,
valid, and admiral attributes that span a vast global pool of critics and
researchers.

In comparison, leadership development has a relatively “short history
of rigorous scholarly theory and research on the topics of leader-
leadership development” (Day et al., 2013, p. 64). Identifying excellence
in the leadership-followership dyad will satisfy the well-being of the
organization and the stakeholders.
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