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The essence of this thesis is a critique of the structure and form
of the military chaplaincy in South Africa in terms of theological
presuppositions that can generally be associated with Karl Barth's
understanding of ministry. It focuses on the military chaplaincy
of the English-speaking churches of South Africa; the period

selected is the past ten years.

Af ter surveying the rather scarce 1literature on the military
chaplaincy in South Africa and several Western countries, the
author briefly outlines those aspects of the theology of ministry
of Karl Barth pertinent to this thesis. 1In addition, the author
explains his own position on war and conscientious objection,
which 1is generally speaking in keeping with what may be referred

to as the Barthian perspective on ministry.

The author then examines the South African Chaplains' Service. He
finds several aSpects incompatible with the theology of ministry

outlined in Chapter 2: rank, uniform, military appointment of
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senior staff, command influence of the military over chaplains,
the hierarchical structure of the Chaplains' Service, in-house
training of chaplains, security clearance and secrecy. He érgues‘
thét the real test of the freedom of the miiitary chaplaincy is
whether chaplains  are free to convey the church's message of
" peace. Thé author concludes that the English-speaking churches
can not yet be assured of the freedom of their chaplains, and
shows that the "complete freedom"™ to which most of the Permanenq

Force chaplains lay claim is illusory.

Material for this section was drawn from three important sources

among others: -

1) Documents published by the South African Chaplains'

Service and the South African Defence Force

2) Open-ended interviews by the author with some 36

chaplains
3) Correspondence by the author with some 11 chaplains.

Since the military chaplaincy is a highly controversial topic in
the English-speaking churches in South Africa, and since the
perceptions of all -observers are coloured by denom}nationél,
political, racial, class-related and other factors,lthe author
made an attempt to exclude bias by writing up the interviews, and
sending them back to the interviewees for their comments and

corrections, before using them in the analysis. This method is

essentially the Harvard Business School case study procedure.

However, it should be noted that only a small part of the thesis
is dependent on the use of this interview me thod. By far the

larger part of the work consists of theological reflection on the
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ministry offered by the military chaplaincy, with the use of

published documents.

In conclusion the author recommends that the chaplaincy be

demilitarized, and suggests several steps toward the achievement

of this aim.
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The military chaplaincy has for several years been aimatter of
intense controversy in South African church assemblies aéd synods.
A great many arguments have been advancéd both for and against the
current style of ministry to military personnel. Conseéuently I
have been compelled, in this thesis, to deal with as many of these
hotly contested points as possible. As a result this thesis is
rather bulkier than most, and contains several 1lengthy but
unavoidable digressions. Whereas references have been embedded
in the text, these longer discussions are numbered se?uehtially
and are placed at the end of the work. Some importanti sections
like those on the war in South Africa, the Geneva Conventions, and
the rights and duties of the chaplain in terms of national and
international law, have been relegated to appendices, so as not to i

interrupt the flow of the argument.

My intérest in the military‘chaplaincy began in the 1970s when I |
became a consientious objector. This experience has obviously
influenced my perception of the argument pursued in this thesis.
It is this personal involvement which perhaps justifies a short
and, some would say, academically extraneous, autobiographical

comment. I recall with affection the many hours I spent in the

office of ds. Dawid Botha, the unit chaplain of the Detention
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Barracks 1in Voortrekkerhoogte, where I was held for a year
starting in December 1979. He tried his utmost to convince me to
return to the army. Other chaplains were, in turn, strongly
supportive of my stand, and were on occasion siléﬁced by the army.
Ironically the 1983 legislation on conscientious objection (which
grants community ' service to certain categories of “"religious
objector", but forbids most forms of conscientious objection on
pain of six years' jail) was formulated by none other ‘than the
present Chaplain-General. My interest duly whetted, I commenced

the present study in 1983.

It should be mentioned that this study 1is not an attack on
military chaplains in their capacity as pastors. It is readily

granted, as Harper says in his fine article, that

"The chapiain 1is still sought out by servicemen as
representative of an abiding order of deeply human and
personal values in a life that too often becomes inhuman and
impersonal. In the midst of relationships necessarily
authoritarian, here is one relationship in which a man can
acknowledge nis loves and hates, his doubts and fears, his
resentments and conflicts of loyalties without being called

on the carpet for insubordination®™ (1981:38).

Rather this study 1is intended to be a carefully considered and
balanced investigation of one specifis area of the chaplain's
work. This area will be defined withlmore precision in the text,
but may cfudely be designated as the prophetic task of the <church

with respect to its ministry to military personnel.
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l. Obstacles to research

The obstacles faced in researching this subject were considerable.
Among the main difficulties were: the non-cooperation of the South
African Chaplains' Service, doubts about documentation, and the
fear of reprisals against chaplains and against myself by the
South African Defence.Force.

First, it proved impossible to enlist the cooperation ofithe South
African Chaplains' Service. Given that this thesis p;esents a
cése for relieving chaplains of their military statué, this 1is
hardly surprising, since the Permanent Forée chaplains! in 1978
declared their unanimous belief that military status is;essential
for their ministry (Permanent Force Chaplains' Statement; Stuart,
Nov. 1983). Permission to examine South African Chaplains'
Service archives was denied on the grounds that the author was not
a serving member of the South African Defence Force (Letter from
Brig. J.F. Pretorius, 29.12.1983). This closed attitude is to
be contrasted with the openness qf, for example, ?the MCSA
Connexional Committee, which willingly granted the use of its
minutes for research purposes. After a certain date, some
chaplains referred my letters ﬁo the Chaplain-General or simply
did not answer them (e.g. Letter from Rev. J. Daines, 17.5.1984:
my (registered) letters to Brig. J.F. Potgieter, 22.3.1984 and
22.6.1984). An example is that of Rev. Dennis van der épuy, who

replied,

"I regret to inform you that I cannot answer your Jletter
personally, since Maj Gen C.P. Naude has requested that all
correspondence with you be dealt with by his office ... 1
would caution that you deal through correct channels..."
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(Letter, 16.7.1984).

Communication with senior officials of the South African
Chaplains' Service was often fruitless. Someé replies were
contentless; others, evasive. Consider, for example, an exchange

which began on 4 October 1983 when I asked the Chaplain-General,

"...May a chaplain represent fully his church's views on
ethical matters? In particular, may chaplains of the
Me thodist, Anglican and Catholic churches instruct |troops
about their churches' call fof the withdrawal of the | South

African military from South West Africa?"

He replied,

"It 1is expected from each chaplain to proclaim the gospel
(sic) of Jesus Christ and to take care of the spiritual

needs of his Church members, and nothing more" (31.10.1983).

This cryptic reply came nowhere near a factual anéwer to my
guestion. Two further letters of 21.3.1984 and 52.6.1984:
enquiring about an "Information Brochure® published by |the South
African Chaplains' Service, received an. evasive answer. The

Chaplain-General replied,

"The problem with the production of é brochure is that by
the time it is produced and disseminated it is already out
of date and it is for this reason that I am not at all happy
about circulating documents outside ofvouf own organisation

that are only relevant for a short period of time ...

"Chaplains and members of my staff receive requests for
information from you from time to time and I would

appreciate this ceasing forthwith, for while the information
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is accurate at the time it is given it may give an entirely
false picture or impression if used at another time or in

another context" (Letter,'l6.7.1984).

If it is true that the South African Chaplains' Service is
changing at such a velocity that it ié impossible for outsiders to
have knowledge of the working of the organization, how does the
Chaplain~General expect 'the churches to satisfy‘tnemselves that
this is a valid form of ministry? | \

Second, several problems arose in connection with documentation.

_ _ |
Many key documents relating to the South African qhaplains'

Service are restricted. On 12 January 1983 I wrote to ' Rev. J.
Daines, asking for some documents which he had quoted in a paper
distributed at the 1982 Provincial Synod of the Church of - the

Province of South Africa. His reply was instructive:

"As a man under authority and Qorking with classified

documents I am afraid I cannot supply them and would suggest
|

that you contact the appropriate people"” (Letter,

25.1.1983).

Accordingly I wrote to the Chaplain-General for one of these, the
"South African Defence Force Order on Religion", on 28 January

1983, but was refused it (Letter from Col. A.W. van den Aardweg,

- 16.2.1983). ‘'Presumably the same confidentiality applies to the

"Handbook for Chaplains", since it contains the "South African
Defence Force Order on Religion" 1/21/78. This discussion should
not be understood as a personal criticism of the éhaplains
involved. * It is intended to indicate the problems I faced as a
researcher -- problems which arise out of the <chaplaincy as an

integral part of the military institution.
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Two documents represent tantalizing views about the military
chaplaincy. The first, which I shall refer to as Document A, 1is
"Die siening van bevs tov die kpln in die ops gebied"™ ("The
attitude of officers commanding to the éﬁaplain in the operalibnal
area", 6 pages, mimeo). The second, which I shall refer to as
Document B, is "Die rol van die Leer kapelaan 1in revolusionéere
oorlogvoering"™ ("The role of the Army chaplain in revolutionéry
warfare", 7 pages,ymimeo). Both were obtained from chapiains.
However, neither carries thé author's name or official South
African Chaplains' Service authorization. Can these documents be
used for analysis of the chaplaincy or can they not? No doubt
the officials would deny that they have ény standing, ! if only
because of some of the theological enormities which they contain.
For 1instance, Document ‘A urges that chaplains implant é

"counter-ideology" in the hearts of soldiers to help them to fight

"Communism" more effectively. The writer goes on,

k
"I would almost assert that just as SWAPO uses its political
commissars, so we should use our chaplains within reasonable

limits" (p 5; my translation).

Document B asserts that the church is the strongest
"anti-revolutionary force in South African so;iety. The chaplain,
as the proclaimer of "higher values", should promdte the morale of
soldiers by ridding them 6f doubt about the justice of the cause

and the aim of the war (pp 5,3).

Could it be that Documentl A represents the kind of behaviour
expected of chaplains in the Qperational area? Could it be that
Document B represents the kind of instruction given in chaplains'
courses, which often include. a section on the role of the Army

.chaplain in revolutionary warfare? The thought patterns of
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Document B seem fairly widespread within the military chaplaincyf
for instance, they are mentioned in the book "The Chaplain's Wife"

(pp l64f).

However, after careful consideration and discussion with my
supervisor, I decided to exclude both these documents and several
other similar sources from the analysis. Their use would
considerably strengthen my arguments, but would iay the entire
work open to the criticism of being "unscientific”. The;analysis

presented in Chapter 3 is therefore a deliberate understatement.
(

. .
Third, there was the problem of fear of reprisals by t%e South
African ' Defence Force. As far as South African Defeﬁce Force
ideology is concerned, the analysis would be strengthened by
guotations from "Guide to Psychological ‘Action" (Directorate
Operations, Army Headquarters, August 1976), and the "Burgersake
Agtergrondreeks", Nos. 7,8,9 and 10 (SA Leerhoofkwartier, 1977 and
1978). However, these are restricted documents and it was felt
that the litigation and prison sentences that could follow would

|
not be worth the advantages of "objectivity". The penalty for

disclosing the contents of any document to an unauthori;ed person
to the prejudicé of the Defence Force, is a maximum of 5 years'
pfison (Clause 8f of the First Sschedule, Defence Act No. 44 of
.1957). In éddition to this, some chaplains were afraid to relate
to me all of their experiences. Others allowed me to use ohly
those parts of théir interviews which they deemed " common
knowledge"; a few wanted very little or nothing quoted. It is of
note that Bekker, in his research on the police Achaplaincy,
encountered similar difficulties. Chaplains were afraid to talk,

he said, because this could be damaging for the police and for the

country. He urged that the chaplains make a "drastic effort" to
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inform the church about their work, since secrecy of this kind

gives the chaplaincy a "very poor image" (1981:70f; my

translation). However, I had no alternative but to make the beét
of these limitations. A few chaplains are referred to as Chaplain
A, Chéplain'B etc., for their own protection; my supervisor and
the examiners have béén supplied with their hames. Unfortunately,
several devastating accounts about torture of "enemies", and
reprisals against chablains who complained ébout these gnd othe:
aspects, could not be used. The hesitancy of these cnap?ains was
quite understandably based on fears of legal action: ;ome als§
added that they feared they'wéuld be deprived of their s%atus of
chaplain and called up as troops, in which case they wéuld face
even more severe dilemmas of conscienée. Once again, to exclude

this testimony 1is to play down the acute problems that beset an

official military chaplaincy.
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CHAPTER 1:

INTRODUCTION

1. MOTIVATION FOR THE STUDY

At its 1974 National Conference, the South African Council of
Churches 1issued a) strongly . worded statement on éonscientious
c¢bjection (documented in Church and conscience:1£ff). In‘ it the
Council challenged its member churches to consider whether
Christians should become conscientious objectors, in view of its
conviction that the war South Africa was fighting found its origin
in injustice aﬁd discrimination. The statement was greeted with
anger and derision by the press (English and Afrikaans alike) and
the government (CIIR,l982:3ij. However, its significance 1lay in
the fact that, perhaps for the first time, the churches in South
Africa were jolted into questioning the good conscience and
complacency with which they had traditionally justified war, as
exemplified in, for example, their wunreflective deployment of
chaplains as full members of the military (see, e.g., CIIR,
1982:31-33, 46ff; see also the section on the ethics of war 1in

Chapter 2).

The statement by the National Conference of the SACC had wide
ramifications. The first was that legislation was passed
ﬁorbidding all encouragement of conscientious objection, on pain’
6f a sentence of six years or R5000 or both (Section 121(c) of the

befence Act No. 44 of 1957). Another was that in due course
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" young men started to refuse to obey their SADF call-ups. A third

was that the member churches of the SACC began critically to
reappraise the form of their ministry to military personﬁel (1).
In fact this concern sprang from a clause of the 1974 Statement,

in which the Conference

"questions the basis upon which chaplains are seconded to
the military forces 1lest their presence indicate|moral
support for the defence of our unjust and discrimi?atory

society".

In accordance with this, the MCSA, PCSA and the Catholic Church

sought, in 1977 and 1978, to renegotiate the structure of their

ministry to military personnel. They attempted both to provide
ministry to the guerrilla forces and to reduce the degree of
identificatioﬁ of their chaplains with the military. by restoring
to them their civilian status and dress (cf. CIIR, 1982:68ff).
The effort failed for two reasons. First, the military insisted
that tne then current practice of appointing chaplains as
conmissioned officers was the only practicable means of seeing to
the spiritual needs of soldiers. Second, the churches were
divided. Many people, and especially chaplains, felt that the
main problem was not over-identification with thevmilitary: it was
the churches' failure to support the chaplains in their important,
put difficult, task of ministering to soldiers. They felt that
the churches' renegotiation efforts, far from safeguarding the
integrity of their ministgy, were placing their ministry in
question and Jjeopardizing the churches' entire relationship with
the armed forces (e.g. Letter from Rev. J. de Metz, Seek (Jan.
1979)). The final word on the matter was had by the Permanent

Force chaplains of the English-speaking churches, who issued a
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statement in 1978, explaining their strong conviction that full
military status for chaplains should be retained (Permane?t Force

Chaplains' Statement, 1.3.1978).

The 1issue surfaced intermittently at phurch conferences in the
_ ensuing years (cf. “Synod clash on church role in army®", Argus
28.6.1979). Then at 1its National Conference in 1984, the SACC
adopted a statement in which it urged each member church to
"demilitarize 1its chaplains by relieving them of the symbbls of
military status 1like rank and uniformf, and to "bping its
chaplains under church authority, thereby releasing éhem from
militaryrinfluence" {see Appendix E). This new determination to
démilitarize the chaplaincy arose from two sources: first, the
churches' growing conviction that the SADF' should withdraw from
Namibia (cf. Report, and Statemeht), and second, from an
increasingly influentigl anti-militarism lobby within the churches
and the universities (e.g. see the éagazine "Objector™ of the

Conscientious Objectors Support Group, which was first published

in 1983).

4
N

Controversy aboutb the manner in which ministry to military
personnel is conducted is not as unprecedented or inappropriate as
cpnservatives in the churches seem to have thought. In the
United States, concern about the military chaplaincy is almost as
old as the institution itself. For instance, a Founding Father
and early President, James Madison, opposed military chaplaincy on
grounds of church-state independence (Williams, in Cox, 1971:30).
A study by the United Church of Christ in the United States

defined the issue succintly. It said,

"the special nature of the chaplaincy is not to be found in

its purpose, the coming of shalom, which is the purpose it
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shares with the whole ministry of the church, but rather in
the peculiar perils and promises inherent in exercisiné the

1

ministry in the midst of the military enterprise" (MMP:G),

It might be said that it is the "peculiar perils and promises"

. inherent in military chaplaincy that make it a subject for

continual inquiry and reformulation, in South Africa .as elsewhere.

‘The "promise", as seen by the UCC, was

“"the opportunity to support, guide, and care fOri those who
have conscientiously chosen to exercise their vocation

within the military" (MMP:7).
The "perils", in turn were those

"moral and spiritual perils [which] pervade institutions .
~ where people 1live in cirhum§tances that are excép;&onal,
authoritarian, and controlled bf the state... the dander of
idolatry when the goals of ﬁhe nation are iden;ifiéd with ¥
the purpose of God, of apdstasy when the lojalties of the
officer displace the duties of the.clergy( of false %itness
“when the Christian.preéencg-in t he militaryvcomes to éignify

ﬁhe church's 'blessing of ~ violence and indulgence of all

wars" (MMP:7).

This study takes as its point of departure the  recent South
African debate about the military chaplaincy. In thé liéht'of
fhese "promises and perils", it attempts to conduct_a tﬁeoldgical
and ethical examination into the manner in which certain South
African churches are presently running their minist;y to military
personnel. Such an inquiry is long overdue, since the cri;iéiéms
voiced by the SACC in 1974 and the ill-fated repegotiation talks
of 1977/8 had been informed neither by research on chéplaincies

't

The term "English-speaking®™ churches 1is normally taken to mean



CHAPTER 1l: INTRODUCTION : -28
)

those churches which originated in Britain and which are full
members of the SACC (see, e.g. de Gruchy, 1979:85). However, for
the purposes of this thesis it is loosely employed to include the
Catholic Church and the Baptist Union as well. It is readiiy
conceded that the term is inaccurate, because most of the members.
of these churches speak African languages. However, this set of
churches may be broadly  distinguished from the "Afrikaans"
churches and their black counterparts on the one hand,‘and from
the Pentecostal churches on the other. Furthermore, the term
"English-speaking" churches is wused by the military chaplains
- themselves. In the absence of any better term, this one,‘

l

togetner with its synohym the English churches, is used. 1

The third 1limitation is that this study concerns itself, in_the
main, with theological and ethical questions relating to the form
of the churches' ministry to military personnel. It must be
conceded that the military chaplaincy could have been investigated
from several other standpoints, . e.g. from a constitutional and
legal point of view, or from a historical point of view.
Furthermore, this study is not intended to be a comprehensive
inquiry in the sense of dealing with every aspect of the
chaplain's work, i.e. no attempt is made at a general portrayal of
the work of the chaplain as is done, for example, by Meyer (1979)
and Bekker (1981). Instead, psychological and pastorél aspects
of ministry are dealt with only as they impinge on the theological

and social-ethical aim of this study.
3. LITERATURE SURVEY

If military chaplaincy is based on the profound theological truth

that the ministry of the church knows no boundaries, but reaches
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out at all times to all people and all institutions, criticism of
the military form of chaplaincy may perhaps be said to arise from
the equally profound truth that the church should minister in
integrity, which means offering ultimate allegiance not to the
state or the military but to God. When surveying the literature
on the military chaplaincy, one 1is struck by the. continued‘
effort, ~on the part of both opponents of military chaplaincy and
of chaplains themselves and their supporters, to meaéure this
extraordinary form of ministry in terms of the sometimes 'competing

-

principles of effectiveness and integrity in ministry. I now try

very briefly to show how recent literature on the subject of the
military chaplaincy addresses these two principles. The survey
covers 1literature from the United States, West Germany, Britain,

France and South Africa, in that order.
3.1. United sStates

The military chaplaincy in the United States is typical of
chaplaincies in the Wést. Chaplains are paid and housed by the
government; they wear uniform and have rank: they are subject, as
officers, to milirary discipline:; and they generally take on the
task as a career. They are theologically trained, liké other
ministers of their churches, at church seminaries or universities,
énd tneir chaplaincy work 1is under regular review by church
boards. In tthe opinion of its protagonists, it is a system of

careful checks and palances to preserve the chaplain's

independence.

However, Burchard's sociological study in 1953 suggested that
chaplains experience "role conflict®, arising from their dual role

as military officers and ministers of the Gospel. Moreover, this
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conflict tends to be resolved in favour of the military role
(1953:352) . Twenty years 'later, a similar investigation by
Abercrombie showed the 6ppésite: t hat ehaplains saw their clerical
and military role-values as almost identical (1973:67).
Abercrombie attributed Burchard's findings to his assumption,
stemming froﬁ his pacifist commitment, that role conflict must
necessarily be present in the Christian minister associated with
warfare. Unsubstantiated statements by Burchard tend to confirm
Abércrombie's view, e.g.: " ... the fact that (the chaplain) 1is
responsible to his commanding officer rather than to God.."
(Burchard, 1953:165). Abercrombie concluded that one cannot
profitably study "role conflict" among chaplains at all (1973:67).
His chief finding, then, was that chaplains for America's wars
could be recruited from the mainstream of American Christianity;
it would not be necessary for the Army to socialize them or alter
their values (1973:53) . He believed, furthermore, in the
possibility of a "prophetic chaplaincy" which could "bring to the
army a message that came from outside the military

attitude-complex" (1973:222). However, Abgrcrombie's form of
"prophecy" seems confined to problems within the military
environment: it could not qQquestion the raison d'etre of the

military establishment itself (see pp 228-231).

Appelquist's work of 1969 included a series of church statements
suggesting that, in the 1960s, several American churches were
aware of the "inherent dangers" in institutional chaplaincies of
all kinds, since they "may be fempted to find subtle forms of
establishment". Nevertheless, these <churches were confident
that, with careful vigilance, the chaplaincy would continue to be

a viable form of ministry (1969:21-24).
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The My Lai incident ended-this period of complacency. Since the
incident had reached the ears of the American public through the
efforts of a few conscience-st:icken GIs, it spawned many critical
attacks on the chaplains, alleging that they had remained silent
in the face of atrocity (Cox, 1971; écumenical Witness Conference:
A Proposal). Church commissions were appointed to inquire how the
ghaplaincy could be restructured to ensure greater <critical
independence for chaplains. In 1973 a United Church of Christ
study called for a sweeping demilitarization of the chaplaincy
»»(MMP: 92f£,121,123). However; its recommendations were not

adopted; another study was commissioned the following year, and

eventually the decision was taken to retain the military
chaplaincy, as "a principal model of ministry to military
personnel” (OCLL:3). . A Protestant Episcopal Church study

recommended, 1in 1976, that the validity of this ministry be
recognized despite the "inherent tensions it generates”™ (EC:1l). A
letter from the Episcopal Bishop for the Armea Forces admitted
that the military chaplaincy 1is an "imperfect vehicle", but
insisted that it ‘"provides a solid basis for ministry“; thus no
significant changes were made as a result of the study (Letter
from the Rt. Rev. Charles L. Burgreen to P.G. Moll, 29.12.1983).
The 1976.Generél'Conferenée of the United Methodist Church decided
to take "immediate steps" to demilitarize its chaplaincy. Its
thorough study, however, recommended that a «civilian chaplaincy
not bDe established, but also recommended againsﬁ the assumption
that the issue was settled forever (MC-UMC:1,2). The 1980
Conference of the United Methodist Church reaffirmed the status
gquo (Letter from Rev. R. McClean to P.G. Moll, 3.10.1983). In
1982 a proposal for a demilitarized chaplaincy was submitted to

the Catholic Archdiocese of Denver, but thus far nothing has been
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heard of its progress ("Military Chaplaincy Proposal").

Two main convictions seem to underlie the decision of the United
Church of Christ, the Protestant Episcopal Church, and the United
Methodist Church to retain military chaplaincy in its current
form. The first waé that military .chaplaincy was seeﬁ as a
workable form of ministfy, whereas demilitarized chaplaincy
presented practical difficulties like finance which were felt to
vbe too large (e.g. Leﬁter from Rev. R.H. Naylor, of the UCC, to P.
G. Moll, 7.10.1983). The second was that 'the church had a
fundamental confidence ih the Unitéd States Armed Forces and felt
that they, despite some excesses, were the honourable guardians of
a lifestyle and values the churches held dear. Provided
sufficient wvigilance was maintaihed, they felt the military
chaplaincy need not issue in compromise (for further references,

see previous paragraph).

Meanwhile, chaplains had been formulating their own responses to
the charge of their being state 1lackeys. A fine example of
earlier work 1is Harper (1957, 1981). The eqgquivalent of a
"chaplains' bill of rights" was formulated in 1970 (Chaplaincy
IVv:4 (198l1)). Thorough histories of the'chaplaincy were written
by Venzke (1975) and others. -The triumphalistic tone of the
latter was avoided by Hutcheson (1973 and 1975), who, unlike
Abercrombie, accepted that "role conflict" 1is inevitable, but
insisted that it might be a creative element in the <chaplain's
task (1975:20). However, in his description of the military
chaplain as ministering in a "total institution", he misuses
Erving Goffman's concept, as 1 attempt to show }n Chapter 2.

Finally, the chaplains organized ethics workshops (Stover, 1976).

Since the 1970s, a challenge to the chaplaincy has come from a
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different quarter: the courts. This folloﬁs a lengthy debate
about the 1legal and constitutional aspects of the military
chaplaincy. For instance) Figinski (1964; as quoted in "The
constitutionality suit":50) argues that it 1is constitutionally
legitimate, but Rimlinger (1974) reasons otherwise. The debate
remained on a purely theoretical level until 1980 when two Harvard
Law School studenps filed a suit charging that the chaplaincy
violates the constitutional separation of church and state. The
Secretary of Defense introduced a motion ﬁo dismiss the complaint
("The constitutionality suit":29-61). However, Federal Judge
McLaughlin  upheld the constitutionality of the military
chaplaincy, arguing that, by.affording soldiers opportunities for
worship, it preserves the religious neutrality of the government
(The Christian Century 22.2.1984).

/

3.2. Europe

3.2.1, MWest Germany

A problem was encountered in locating West German literature on
the chaplaincy, due to poor South African library facilities and
the great expense of obtaining documents from overseas. With the

~

available literature the following picture emerges.

Of all the forms of ministry to military personnel in the West,
the West German model comes the closest to being termed
" church-based". The importance of this lies in the fact that the
military chaplaincy is most often faulted for being under military
control; though the chaplains' military status may facilitate

their work in certain respects, critics insist that membership of
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the military entails military influence and results in a loss of
integrity. The West German model of chaplaincy was adopted in
order to avoid a repeat of the Third Reich experience when
chaplains were so distanced from thg church as to come under the
contrél of the Wehrmacht (Stueber, 1975:177; Weymann, 1970:126;
Bastian, 1971:407f; cf. Potgieter, 1971:291). Perhaps the most .
recent history of tné controversy surrounding the reintroduction
"of the ﬁilitary chaplaincy in.l957 is that of Kruse (1982), who is
a miiitafy vchaplain and the Scientific Director of the

Sozialwissenschaftlichen Institut der Bundeswehr in Munich.

The West German model embodies several elements thch stress the
primacy of church controi over the chaplaincy. Chaplains are
given temporary appointments only; they are freed from regular
church work for six or eight years, to work 1in the military
setting. They have no rank, are not subject to the Military
Discipline Code, and do not wear the regular military uniform.
They have as their he;d a Military Bishop, who, also a civilian,
runs the chaplains' service as a "Nebenberuf", viz. in addition to

his normal duties. \

However, there are other elements in the arrangement which show
that the chaplaincy is not as independent of the state as |is
suggested by documents 1like "Military chaplaincy service",
Between the Military Bishop and tne chaplains aré‘ several
administrators whose appointment to the armed forces is permanent,
and who have militaryistétus ranging from colonel to major-general
(Potgieter, 1971:294). On manoeuvres chaplains wear protective
overalls (Letter from Militaerdekan K; Weymann to P.G. Moll,
20.11.1983). All chaplains are saluted (Potgieter, 1971:295).

They have offices provided by the military and have military
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vehicles with drivers (Potgieter, 1971:295f). Finally, they are
paid by the government, supposedly because it is the extraordinary
state-imposed - separation from normal life that has occasioned the
need for an extraordinary form of ministry in the first place
(Stuepber, 1975; "Military chaplaincy service"). Perhaps the

arrangement had "best be termed a "semi-civilian" or

"semi-church-based" chaplaincy.
(

Interestingly, there are some military chaplains who are critical
of Germany's contribution to the arms race, and who feel that the
chaplaihcy should play no part in the "moral armament" of soldiers
{ Sueddeutsche Zeitung 4.4.1983). However, this attitude is by no
ﬁeans universal. Most chaplains afe supportive of the Bundeswehr
and German military strategy (e.g. Kruse, l1982:4907
"Militaerpfarrer zerbrach fast seelischn an Kollegen in Mayen",
Frankfurter Rundschau 13.7.1983). Members of the peace movement
in Germany are sharply critical of the moral support which they
give to the military machine (Interview with Pfarrer Hermann

Schaeufele, Stuttgart, July 1983).

Theological works edited by people involved in the military
chaplaincy, e.g. Gramm and Blaschke (1980) and Héssler (1975),
indicate an awareness of the ambiguity of the chaplain's position.
They contain articles and addresses by chaplains, about their
relation . to the military and to  the state, about their
participation in "character-building" ("Innere Fuehrung") in the
Bundeswehr, and about the history of the chaplaincy. They
attempt to show that this form of ministry is effective, while not
ignoring the accusation of pacifists that any intimate association
with the Bundeswehr undermines the integrity of ministry. In

these works, and in church press items like "Military chaplaincy
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service", stress is laid on the fact that the chaplaincy is run
solely by the church. References are even made to the "tradition
of disobedience" to immoral commands inaugurated by the attempted
removal of Hitler of 20 July 1944 (Sixt, 1980). They therefore
insist that the chaplaincy is not beholden to the state. Kruse's
monograph, in similar vein, presents the case that the chaplaincy
is a "cooperative partnership“ of church and state, and that the
mere fact of involQement of both does not imply that religion is

being instrumentalized for military purposes (1982:160,163).

Critical works,'concentrating on the problem of ihtegrity in
ministry, have been written from 'political and theological
viewpoints. Bamberg (1970) tries to show that the <chaplaincy
encourages accommodation to the status quo and depicts foreign
policy as a struggle of 1light with darkness; but, as Huber
remarks, his selection of sSources 1is one-sided (1973:226;
similarly Kruse, 1982:60). From a theological point of view,
Weymann _criticizes .the hierarchical structure of the chaplaincy
(1970:126£f£) . In a more thorough fashion, Huber tries to
identify the aims which the military chaplaincy has set for
itself, and to find out whether these are capable of realization
within the present chaplaincy structure (1973:229). He concludes
that the present structure lends itself to instrumentalization for

military purposes (1973:263).
3.2.2. Britain and France

I was able to obtain only very 1little British and French
literature. Probably the paucity of literature and its difficulty
of access 1is a reflection of the fact that, unlike the situation

in the USA and West Germany, the wars these countries have
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recently fought have not been seriously questioned by a large
constituency within the churches. Nevertheless one of the
best-known critical works on the military chaplaincy i's that by
Gordon Zahn, on the Royal Air Force service (1969). Like Burchard
and Abercrombie, 2Zahn is a sociologist, and also addressed the
phenomenon of "role tension", preferring this term to Burchard's
"role chflict"; | He found that when role tension was present and
vrecognized by the chaplains, tension was most likely to be
resolved in favour of the military dimension of the role
(1969:32,175,200,259f) . As a pacifist in the International
Fellowship of . Reconciliation, he was cfitical of the chaplains’
role in morale-building (1969:224), in marked contrast to the
Deputy Chaplain-~General of the Bfitish Forces, whose booﬁ, written
at the height of World War II, was explicitly;;;ﬂﬁaimed at helping
chaplains to build up the morale of the troops on the base of
religion (Brumwell, 1943:55-71). Finally, Wilkinson's thoughtful
article takes as its point of departure that "the very existence
of military chaplains is a paradox"™ (1981:249). He concludes
that most forms of ministry embody paradox of some kind; military
chaplains should continually ask themselves at what_:I point a

paradox becomes a scandal (1981:250).

The most notable French work obtained was that of Cuche et al. It
deserves mention because, unlike the above—mentioﬁéd studies, it
investigéted the attitudes of soldiers, rather than those of
chaplains, with respect to the military chaplaincy (Cuche:2).
They found that the military chaplaincy was seen as a source of
companionship and friendship: through exchange and reflection,:
chaplains were able to deepen the spiritual lives of soldiers
(Cuche:9). At the same time, many soldiers wanted chaplains to

pe more independent and critical of the army (Cuche:16ff). Cuche
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and his colleagues concluded with a -call for a demilitarized

chaplaincy (Cuche:22f).

Marcan and Treffay - (1962) argued that the chaplaincy should be
more committed to the spiritual problems of youth and less
old-fashioned, especiaily in areas 1like sexuality (1962:32f).
Chaplains should be more concerned, they said, about the moral
problems of war; indeed, "The war in Algeria should be at the
centre of our concerns" (1962:47). Beside these two works, only
a few articles (Donadille; Un aumonier catholique; Rossiniere; and
Vassaux) and reports of meetings of the chaplaincy service were

available (e.g. L'Aumonier Protestant).
3.3. South Africa

The best-known work on the military chaplaincy in South Africa is
the 1971 doctoral dissertation of Brig. (ds) J.F. Potgieter, who
"is one of the senior administrators of the SAChS. In 1983 he was
the Director Chaplains Ministry (South African Baptist, Oct. 1983,
p 4). In this work he deals chiefly with the history of the
chaplaincy in South Africa. As a result, the study materials on
the history of the chaplaincy given in chaplains' courses are
culled from his thesis. In addition to the history of the
chaplaincy, he documents much information on the structure of the
military chaplaincies of the Western world. His lack of «critical
theological analysis, however, becomes most clear when dealing
with the structure of the military chaplaincy in South Africa. He
passes too quickly over the theological problem that its structure
cannot be reconciled with traditional Reformed teaching on church
and state, and excuses the fact that the chaplaincy is under the

direct authority of the state by arguing simply that this
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"extraordinary arrangement®” is "unavoidable" (1971:342). Little
awareness, 1f any, 1is shown of the moral dilemmas faced by
chaplains, much less of those dilemmas faced by chaplains in the
Soutnh African context. The chaplain's task is, among other

things, that of "morale-builder of the unit" (1971:372).

Meyer (1979) deals wifh the pastoral problems encountered by
military chaplains, stressing the great importance'of this form of
ministry " (1979:74f). He refers to ;he lack of published works
about the place of youth in the military. More a;are than
Potgieter of the moral problems of ministfy in a military context,
he rejects rank and uniform for chaplains (1979:43,45). However,
he does not relate the structure and task of the chaplaincy'to the
ethics of war in the South African context. Thus the two chief
wOorks on the military chaplaincy 1in South Africa tend to
concentrate on the problem of its "effectiveness" in ministry at
the expense of inquiring into its théological integrity as a form

of ministry.

Harrington (1973) 1investigates the attitudes of } national
_servicemen to church attendance, 1in the light of R.Ki Merton's
functional analysis. Hé finds that Afrikéans—speaking; national
servicemen are still'deeply religious, but that church attendance
is dropping. This he ascribes to certain "dysfunctional"”
elements, e.g. that church liturgy is too old—fashioned. Though
not specifically on the military chaplaincy, this work is another
example of the concentration of the literature on the
"effectiveness" of ministry as distinct from its impact on social
ethics. Viewed from another angle, the literature tends to
concentrate on the expansion of the ministry of the church,

without self-critically pausing to inquire into the moral aSpects
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Van Wyk (1984) has written a general theological work on the

church aﬁd peace. ~ Unfortunately it suffers from lack of’

incorporation of significant works on the subject written 1in the
past decade, because the book was completed as a doctoral
dissertation in 1974, but published almost unchanged in 1984. His
chief <conclusions are the rather unsurprising ones that both
"total war" and "absolute pacifism" are unacceptable in :terms of
Christian social ethics. His book includes a chépger on the
military chaplaincy in which he points out that the Gereformeerde
'Kerk has‘ for some time felt that the military chaplaincy
represents a sacrifice of prophetic freedom. Van Wyk is of the
opinion that the message of the chaplain is nothing but that of

shalom. Therefore the present "path of compromise” should be

avoided, because
\

"The cnurch of Jesus Christ may never become so implicated
and identified with one single human institution that its
unigue message can no longer be heard or understood, on
account of being drowned out by human voices" (1984:2i07 my

translation).

Beside these works, the following sources might be mentioned: (a)
documents issued by the SAChS, like the "Handbook for chaplains”;
(p) short articles, mostly by Afrikaans chaplains, published in
"paratus"; (c) reports on the debate about the miiitary chaplaincy
in <churcn newspapers; (d) a few writings in English: Oestreicher
(1977), CIIR (1982), Stuart (Nov. 1983), Spectrum (1983), and
Storey (1977); and (e) a related work on the police chaplaincy by
Bekker (198l). No extended treatment has pbeen given the subject

by a writer from the English-speaking churches, nor has the
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chaplaincy been examined in the light of those churches' changing

perceptions of the function of the military in South Africa.
4. NOTE ON METHODOLOGY

It 1is apparent from the literature survey that a variety of
methods have beeﬁ'used to in&estigate the military chaplaincy.
Those studies of a more sociological kind used 1lengthy
guestionnaires enguiring into attitudes and beliefs dBurchard,
1953; 2Zahn, 1969; Abercrombie, 1973: énd Cuche) . :Some were .
archival (Potgieter, 1971; Vénzke, 1975; Kruse, 1982). "Some made
use of interviews (Burchard, 1953; Potgieter, 1971;: Meyer,. 1979).
Some consisted of analyses of materials published by chaplains and
by the armed forces (Bamberg, 1970; Berger, in Cox, 1971; Huber,
1973). Others consist lafgely of theological reflection (Harper,

1957 and 1981; Weymann, 1970; Cox, 1971; Eutcheson, 1973 and 1975;

Huber, 1973; MMP; EC; MC-UMC; "Military Chaplaincy Proposal").

For the purposes of this study it would have been ideal to run a
full-length gquestionnaire, in order to obtain the maxiium amount
of information about the ministryv that 1is presentiy being
conducted by the military chaplains. However, thislcourse of
action seemed unwise. It was noted that Zahn's study was cut
‘short after a certain number of questionnaires had been completed,
when the British Chaplain-General forbad any further chaplains
from participating. It was speculated that a questiohnaire study
in South Africa could be obstructed in a similar way because
churcn-military relationships are more strained, and because the
SADF is presently om a war footing. It was feared that some
chaplains' would not be willing to write down their answers to

probing questions like those of Burchard, 2Zahn and Abercrompbie.
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Hence the 1idea of ‘obtaining information by a questionnaire was
discarded. This turned out to have been a wise decision. As has
peen indicatéd in the preface, it was not possible toigain the
cooperation of the SAChS officials in Pretoria, and, at a certain
point, chaplains were requested not to correspond with the author
personally but to refer all his letters to the <Chaplain-General

(cf. Letters to P.G. Moll from Rev. D. van der Spuy, 16.7.1984,

and from ds. C. Naude, 16.7.1984).

It would also have been ideal for this.study to have aEéess to
archival material. A negative answer was received from the
SAChS, however, on the grounds that the author is not a serving
lmember of the SADF (Letter from Brig. J.F. Potgieter to P.G. Moll,
29.12.1983). A negative answer was also received from the United
Board Free Churches (Letter from Rev. A.W. van den Aardweg to P.G.
Moll, 14.2.1984). By contrast, the minutes of the Connexional
Committee of the Methodist Church were available, but these extend
pback only as far as 1980. Accordingly, an archival and
historical study had to pe ruled out. Regrettably, this means
that the present study suffers from an unavoidable: lack of

historical perspective.
Hence the author was left with three main avenues of inquiry:

(a) Theological ‘and ethical reflection, which was aided by

materials opbtained from overseas, at great effort and expense.

(p) Analysis of materials published by the SAChS and the SADF,
some of wnich was freely available and some of which, like the
"Handbook tor Chaplains”", became available only after many patient
inquiries. As has Dbeen 1indicated in the preface, prudent

decisions had to be taken regarding which of these could be used
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and which not, both for reasons of scientific objectivity and for

reasons of legality.

{c) In-depth interviews with such chaplains as were willing. Most
chaplains approached wéfe willing to be interviewed, although some
refused. The problems of understatement_ and self-censorship in
the interviews have . been explained in the preface. The author
took careful notes of the interviews, wrote them up, and mailed
them back to the. interviewees for checking and comment. Only
after the corrected versions were returned were they useq :in the
- f

analysis. Many hours were spent in discussion with bDr. C.
Villa-Vicencio in the attempt to elimin?te all SUDjéctfvity and
bias 1in the interpreﬁation of the interviews. This method 1is
essentially the case study procedure used by the Harvardl Business
School, and which has been successfully employed to distinguish
opinion from fact in the area of human rights (Evans and Evans,
1983:v,vi).

All pbut three of the chaplains mailed back the corrected interview
write-ups. One declined to do so because his ideas hadi changed,
and also for "reasons that I'd rather not put on paper”. Two
wrote back angry letters, accﬁsing the author of deliberate
misrepresentation. Both, 1incidentally, were Permanent Force
chaplains; the significance of this will become clear »ig Chapter
3. Theée views contrasted strongly with the majority, however,
who felt that their opinions had been faithfully reported. One
representative comment was, "You have given a very accurate and
honest account of our interview and [I] am quite happy for you to

use it as it stands" (Letter from Rev. Bill Blakeway to P.G. Moll,

16.5.1984).

A list of all the chaplains interviewed is given in Appendix F.
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5. PRESENTATION

This chapter continues with a brief historical overview of the
éoncept of the chaplaincy in the West and the deyelopment of the
military chaplaincy in South Africa. The study proper commences
with an explanation of the theological assumptions which underlie
the ihquiry (Chapter 2). It proceeds to an analysis of the
conditions of ministry of the SAChS, focusing on the effect of the
military status of the chaplains upon ministry (Chapter 3). In
Chapter 4, an attempt is made to draw out the implications, for
the chaplains' military status and their task, of the stance that
. certain churches have assumed regarding the war. Recom%endations
are made for changes to the structure of the military cﬁapléincy,
and these are followed by speculation as to how and to what extent
‘these recommendations could be effected. Chapter 5 consists of
appendices on the ethics of war in South Africa, the Geneva
Conventions, military obedience in terms of national  and
international law, the SACC statement on the military chaplaincy
in 1984, and lists of chaplains consul ted. Af ter the appendices
come all the footnotes. Finally, a consolidated bibliography 1is
presented, which lists the works consulted alphabetically, by the
author's name where possible, or, failing this, by the name of the

sponsoring organization or the publication title.

1
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6. HISTORICAL SURVEY

6.1. The title "chaplain"

Potgieter suggests the following definition of a chaplain:

"a member of the clergy who, outside the parish context,
performs religious exercises and religious functidéns in and

around a chapel" (1971:1; my translation).

One might question whether the reference to a chapel is essential,
since the work of chaplains in war zones and in many present-day
hospitals is obviously not dependent on the existence of a chapel.
Yet this concise definition includes most of the important charac-
teristics of <chaplains as they are presently known: they are, by -
and large, ministers or priests; they work outside of the' local
parisnh context; they have a religious function and perform
religious exercises. The definition is also genefal enough to
encompass, not only military chaplains, but all institutional
chaplains. If there is any area in which this definition is
wanting, it is its failure to specify the chaplaincy's
;moral/ethicalvpurposes and effects, and to indicate thé ethical

dilemmas that beset this extraordinary form of ministry.

It is generally accepted that the word "chaplain” finds its origin
in the Latin word "capa", meaning a cloak. It refers to the
cloak of St. Martin of Tours which was preserved as a relic by the
French and which accomﬁanied the tent where Mass was celebrated by
military chaplains (Potgieter, 1971:1-3). Gradually the term

"chaplain" came to refer to priests who served private chapels of

dignitaries or institutions like parliament, prisons, universities
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or the armed forces (Potgieter, 1971:5).

Potgieter then supplies the following definition of the military

chaplain:

"a member of the clergy of a particular denomination who is
responsible for the spiritual care of members of the -armed
forces (and their dependants) both at the base and in the

field" (1971:11; my translation).

This definition accords with the generally accepted notion of
military chaplaincy, but for 1its failure to mention the

cnurch-state accommodation/conflict inherent in it.
6.2. The origin of the chaplaincy in the West

The office of the military chaplain originates in the ancient
religious practice of providing moral support for the belligerents
in time of war (Potgieter, 1971:20). With the official
recognition of the Christian religion by Constantine, Christianity
became committed to the sanction of war and became reconciled to
the calling of the soldier (1971:55; Hornus, 1980:179ff). The
first chaplains of Cnristendom were appointed during this time
(Potgieter, 1971:65f). Apparently chaplains were not uncommon in
the fifth century, as 1s evident from pronouncements by the
Councils of Rome (402) and Tours (46l1) which forbad priests to
bear arms (Potgieter, 1971:67. Also see Hornus, 1980:190ff, who
argues similarly, but points out that the canons attributed 'to the
Council of Rome were really those of Damasus). The significance
of the Council of Ratisbon (742 A.D.) lies in the fact that this
was the first council to specify the numbers and the tasks of

military chaplains. Among their main tasks were to carry the
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reliquary, hear confessions, and say the Mass (Potgieter,

1971:69).

During the Crusades it appears tnat the ancient rule againét the
bearing of arms by priests was 1lifted (Potgieter, 1971:70).
During this period, religion and war went hand-in-hand, as the
Church itself summoned all andv sundry to béttle. against the
infidel. Military orders were founded, and it became common for
bisnops to be accompanied by large entourages which includeé
soldiers (see also Brumwell, 1943:9f). Potgieter points out that
even during this period of militarization of religion, chaplains
were especially appointed to see to the spirituai needs of

soldiers (1971:74f).

Potgieter points out that from the seventeenth century, the
institution of the chaplaincy became a regular and integrated part
of the armed forces of Europe (1971:79€¢f; cf. Brumwell,
1943:12f£€f). During this period, the _office of the principal
~chaplain pecame common in England and France (Brumwell, 1943:13f).
Chaplains were first appointed in ' the USA at the start of the

Revolution in 1775 (wWilliams, in Cox, 1971:16ff).

Chablaincies were vastly increased in size during World War I and
II, and have, in the twentieth century, become an integral part of
the armed forces of the West. Two reasons for this debelOpment
may be advanced. The first is that the size of standing armies,
and the exteﬁt and efficiency of conscription, have increased
tremendously in the twentieth century (e.g. see Sivard, 1982:26,
and Williams, in Cox, 1971:47,50ff). The second is that military
commanders are aware of the prestige and psychological strengtn
that religion can give to the armed forces (see the 1lengthy

treatment of this in Chapter 3).
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6.3. The origin of the chaplaincy in South Africa

The paucity of research on the military chaplaincy in South Africa
means that, for matters of historical detail, the writer was
heavily dependent on the only major work available, that of
Potgieter (1971). With permission to consult Defence archives
denied (Letter from Brig. J.F. Potgieter>'to P.G. Moll,
29.12;1983), cross~checking could not be done. Hence the remarks
offered on the period 1912 to the present are necessarily of a

tentative nature. i

Potgieter locates the ofigin of the South African |military
chaplaincy 1in the "sieketroosters" wno accompanied Dutch East
India Company ships passing the Cape on their way to the Far East
(1971:103€€). In due course, fully~fledged congregations were
founded; as early as 1703, the Kerkraad of the Dutch Reformed
Church in Cape Town considered the militia of thé Castle as a

distinct group requiring ministry (1971:110).

With the first British occupation of 1795, estaplished military
chaplains first made their appearance (1971:115f). During the
nineteenth century, Anglican chaplains were regularly appointed to
minister to British troops stationed in South Africa (197l:li9ff).
bDuring this time much chaplaincy work of other denominations was
performed by civilian ministers operating in a part-time capacity
(Potgieter, 1971:132,136). Full-time military chaplains also
accompanied the British troops who were brought out to South
Africa at various times: the Basuto war, the first annexation of
the Transvaal, ana the Anglo-Boer War (Potgieter, 1971:133ff).
After the war, imperial troopé remained in Pretoria until 1915,

and were accompanied by British chaplains until their departure
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(1971:138).

As ﬁar as the Afrikaans churches_ were concerned,. an important
advénce occurred dufing vthe Basuto War of - 1865, when 'tﬁé
President of the Free_‘staﬁe"took the initiative :df. sending
ministers of reiigion with the hburghefs" (1971:144). In the war
‘against the Se kukhuni in 1896, the president of the .Transvaal
Republic himself condﬁcted services for trooés (1971:144).
Ministers_accompanied the troops in tﬁe war of 1880/1. But uthe
office of the “Veidprediker: —— as‘these chaplains were called —-
is best known for ~itszappeérance in the  Anglo-Boer war
(1899-1902) . nMipisters.accompanied the troops of the Republics in
battle, >in' prisoner-of-war camps and 1in concentration. camps
.(1971:147ff). Interestingly; the father of thne famous Beyers
Naude, Jozua Francois Néude, ‘served _as’ a "Veldérédiker“ under
General _Qhristiaan Frederick Beyers, whenée.tﬁe £4w=st name of his
son.. A£ the end of the war,,fNaudev was one of . the siﬁ Boer
\'délegates to the Vefeeniéing peace talks who‘refused to sign the

treaty (Randall, 1982:2).

/

Following Union, the Union Defence Force was formed. During

AN

wérld War I both part-time and full-time chaplains were apbointed.
All ﬁhe major- denomiﬁations were “catéréd;. for (Potgieter,
1971:183). It appeérs that in 1915 the firét Principal orrégﬁior"
chaplain_waé appoipted-to‘coordinate ghe work; he was ‘aécbrding;y
promoted to 'the<;aﬁk of Major (1971:184) . Mést other chaplains
Qere appointed to the rank of_captain.'h They were subject to. the_:
Military Discipline Cddevaﬁd Qore normal military uﬁiform witp a
Maltese Cross to distinguishvthemselves as’miﬁisfers. Tﬂey, were
:not' permitted ‘to bear arﬁs'(l97l:185). _-Not enough posts were

4+ available, however, and both .the NGK and 'the Anglican <church f
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financed their own chaplains in addition (1971:186). The
chaplains accompanied their units to South West Africa, East

Africa, the Middle East and France.

Potgieter observes that political factors made it difficult to
persuade ministers of the Afrikaans churches to volunteer their

services:

v

"The fact that there was division in the ranks of the white

population of the Union with respect to the participation of
: i

the Union in the war, occasions no surprise. It was the

natural outworking of reigning political and cultural

factors" (1971:188; my translation).

It will become apparent later in this work that division about the
purposes of the current ‘war is in a similar way giving rise to

doubts about the role of the chaplain.

Nearly all of the war-time <chaplains returned to civilian
employment after demobilization of the Active Citizen Force in
1918. In 1920 two full-time A.C.F. chaplains were appointed,
Rev. Al fred Rbberts (for the English churches), and Rev. John
Neethling Murray (for the Afrikaans churches) (1971:197). At the
same time, provision was made for part-time chaplains (1971:198).
The two full-time »cﬁaplains were commissioned officers with
captain's rank, although this was for protocol, and not for
executive, purposes (1971:207). Rev. A.G.D. Coertse made .special

efforts 1in 1931 to obtain better service conditions for these

chaplains. He argued that they should be appointed as Permanent
Force nmembers, referring to the fact that chaplains to the
Imperial troops were on permanent staff. He argued, further,

that the current (citizen Force) rank of captain was
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insufficiently respected: the chaplains were "outsiders", and
their position was inferior. They had neither pension nor

medical benefits and enjoyed no promotion (1971:205).

As a result of Coertse's efforts, the first two Permanent Force
‘appointments . were made in 1935, for a period of three years. In
1938 these posts were made permanent. At this time there were

only three Permanent Force chaplains (1971:205f).

During World War 1II, the chaplaincy was greatly expaéded, to a
total of 517 chaplains, of whom 306 held full-time posts and 211
part-time posts (1971:223). ordinary chaplains had the rank of
captain, senior chaplains the rank of major, and principal
chaplains the rank of lieutant-colonel (1971:217). One;principal
chaplain was appointed for each of the following groupings:
Afrikaans churches, the Anglican Church, the Free Churches, the
Roman Catholic Church, and people of the Jewish religion
(1971:216f). They were appointed on a temporary basis on the
understanding that they would be demobilized at the end of the
war. They were permitted to diSpense with rank insignia at the
battle front} in order to protect themselves from inferiority
compared with other officers and to help them move on the same
level as trdops (1971:221). English chaplains wore a clerical

collar. All chaplains were non-combatant, and neither bore nor

handled weapons.(l97l:221). Part-time chaplains had neither ~rank
nor uniform (1971:221). The chaplains accompanied troops in East
Africa, the Middle East, France, Italy, Germany, and England.

After demobilization, ten Permanent Force posts were created. An
important milestone was reached with the establishment of a Corps
of Chaplains in 1946  (1971:225). In 1949, Rev. C.F.
Miles-Cadman -was appointed to the new post of Deputy
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Chaplain—Genefal. His task was that of liaison with the Chief of
General Staff. The post was, however, not continued éfter his
death in 1954 (1971:227). In 1955, it was decided to alter the
dfess of the chaplains in such a way that chaplains would be
easily distinguished as clergy. Afrikaans chaplains would wear a
white shirt with a black tie, while English chaplains would wear
normal clerical dress. Unfortunately, the only available source,
Potgieter, 1eavés the matter there, hanging tantalizingly in the
air. To what extent waé this decision motivated by the‘same sort
of concerns about identification with the military as surfaced 1in
the 1970's? We will probably never know.  Rev. Stanley Pitts,
who was a member of the UBFC at the time, could nbt remember
anything about this (telephone call, 5.8.1984). As has been
mentioned above, the author was denied perusal of the UBFC
minutes. Potgieter closes the section undramatically by
remarking that not all aspects of the new arrangsment worked out

well in practice (1971:228).

In 1957, a conference of chaplains made two further' decisions
regarding dress, First, it was decided to revert to arhy browns
(1971:229). Second, it was decided to dispense with the insignia
of rank; instead, chaplains would have the status of colonel and,
for purposes of identification, <carry a cross of gold on their
shoulder. The intention of this decision was "to permit the
chaplain to mix freely‘ with men of any rank, higher or lower,
without any obstacle such as the rank structure"” (1971:229; my
translation). In fact the latter decision was the repetition of a
request by the principal chaplains in 1946, that rank be dispensed
with "because it can hinder the execution of the chaplain's
duties" (1971:234; my translation). However,ionly the first of

these decisions was carried out (1971:230).
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In preparation for the introduction of universal cdnscription for
all white males in 1967, changes werevmade to the struct&re-of the
military chaplaincy. . The Division of Physical and Spirituai
Welfare was formed in 1966. Under the Director of this Division,
fell a Senior -Staff Officer Chaplains and Welfare, with rank of
colonel. A chaplain was appointed to this post (1971:238). A
chaplains' conference in 1966 regquested ‘further changes. It
asked that all chaplains have equal status, viz. that of colonel;
that chaplains cease to carry normal rank, substituting!this with
‘distinctive chaplaincy insignia; and that "chaplain" itsélf become
a rank "which indicates ("aandui") the place of the‘cﬁaplain in
[
the rank structure" (1971:234; my translation). Requests were
made soon after for another reorganization. This was to form a
separate division of‘chaplains, as Potgieter says, "so that the
church would gain its proper place in the Defence Force; grounded
on the principle that the church should never be subject to a
subdivision" (1971:233; my translation). This curious request
begs the question of how the church can be subject to any part of
the Defence Force at all; by what rule can one say that the church
cannot be subject to a subdivision but may be subject to the
highest authority in the Defence Force? (cf. also Potgieter's
discussion of this, pp 321,340-344). Nevertheless, 1in 1968 the
Corps of Chaplains was designated as an independent section under
the Chief of Personnel, and its director now held the rank of
brigadier. At the‘ éame time the chaplains' requests regarding
rank were acceded to. Finally, in 1970, the Chaplains' Corps was
instituted as an independeﬁt department under the direct authority
of the Commandant-General. The head of the Corps was renamed the
. Chaplain-General (1971:237). By 1970 the number of chaplains had

grown to 60, which represents significant progress, considering
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that there were only two full-time chaplains after World War I and

twelve after World War II (1971:237).

The next major change came in 1977, when the first National
Service chaplains were trained and appointed with rank of two-pip
lieutenant ("National Service Chaplains"). This was in response
to the growing numbers of National Servicemen following the
lengthening of National Service from one to two years in 1977

(effective January 1978).
i

As of 1983, there were 126 full-time chaplains, all of whom were
ordained ministers in their respective denominations. In
addition, between 1300 and 1400 clergy served either as part-time

or Citizen Force chaplains (South African Baptist (Oct. 1983):4).

Some comments on the historical development of the <chaplaincy in
South Africa might be appropriate. First, the churches seem to
have had little direct involvement in the decisions about the
status of their chaplains. Second, the past seven decades have
witnessed a continual effort by the chaplains themselves to secure
more favourable conditions of service. Whereas the first
full—ﬁime Active Citizen Force chaplains after World War I nad the
rank of captain, now all Permanent Force and Citizen Force
chaplains have the (protocol) rank of colonel. Third, changes ih
the structure of the chaplaincy, the style of dress, and the
nature of the rank carried by chaplains have come largely at the
instance of the chaplains themselves. They were neither imposed
by the military nor directly requested by the churches. Fourth,
chaplains have recognized since World War. 1II that rank can
interfere with pastoral work. Hence the appointment of National
Service chaplains in 1977 with the rank of two-pip lieutenant

seems to contradict the very principles to which Potgieter says
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the chaplaincy has traditionally adhered.

-55
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CHAPTER 2:

THEOLOGICAL

ASSUMPTIONS

Before proceeding to an analysis of the military vchaplaincy, I
"attempt, in this cﬁapter,‘ to make explicit ‘the theologicél
assumptions upon which this inquiry rests. This 1is done .in
commitment to «critical scholarship, and is intended to be of
assistance to the reader, who will undoubtedly be .concerned to

identify my presuppositions at the start of the inquiry.

This thesis is in no way intended to be a treatise in systematic
theology. However, the subject of the military chaplaincy raises
a number of complex theological issues. For instance, it raises
the 1issue of church and state, because it represents an
extraordinary form of church-state accommodation. It raises the
issues of evangelism and pastoral care, because it is often argued
that the military chaplaincy provides one of the few vehicles for
these forms of ministry, given that all young South African males
are subject to conscription. It raises the issue of the outward
form and v;sibility of the church, since the military chaplaincy
possesses a hierarchical structure which resembles military
structures more closely than’ it does traditional church
structures.?p It raises the issue of the respodse of the church to
war, on two levels: first, because the existence of the military
chaplaincy could be regarded as implying that the church deems
participation in war by Christians to be ethically responsible;

and second, because the existence of the military chaplaincy could

|
}
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also be taken by many to présume that the church either supports,
or at least does not oppose, the war in which the SADF is engaged.?<
It could be argued that the essence of all ﬁhese points 1is that
the military chaplaincy raises the issue of ministry, viz. by whonm
is ministry performed, under whose adthority, and in what coﬁtext?
More pointedly, does ministry arise out of the self-understanding
of the church, or can it arise out of the psychological needs of

young soldiers under stress or out of the military's need for

religious involvement, if not legitimation?

- It is clear that there are many far-reaching’band difficult
theological issﬁes which underlie the concept of the military
chaplaincy. Attempting to give a thorough theological treatment
of all: these issues would, given the small compass of a Master's
thesis, preclude examination of the particularities of the
military chaplaincy of the churches in South Africa. Some
narrowing of the theological focus is therefore called for. After
all, the present task is to examine a specific kind of ministry

1
(military chaplaincy) of a certain group of churcﬁes (the

I
English-speaking churches) 1in a set period of time (the past
decade), and in a definite politico-military context (that of the

SADF, both domestically and in Namibia).

In the attempt to narrow the theological focus, it was decided to
locate the study within the Reformed tradition, and specifically
to adopt the theological approach of Karl Barth. This was ﬁo
arbitrary decision. My own theological wunderstanding has been
strongly influenced by my reading of Barth. More importantly.,
though, Barth is probably the best known, most prolific and, some
would argue, most formative theologian of the twentieth century.

Writing at a time of deep social conflict not dissimilar from that
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reigning today, he forged a theology of ministry which is widely
accepted among many Reformed writers, and more especially among
many English-speaking Protestant ministers in South Africa today.
His thought is also in many ways represenﬁative of ecumenical
thought on the subject since World War II. 6 As the exposition
. unfolds, reference is made to other Reformed writers like Berkhof,
Torrance, Weber and Browning. Some material from other traditions
is included for the sake of clarity and contrast ~- for instance,
reference is made to the US "evangelical" Henry, the Lutheran
Thielicke and the Catholic Kuéng. It is worth stressing that this
exposition does not represent an attempt to be innovativé, nor to
present a finely honed dogmatic treatise. Quite deliberately, it
comprises fairly "middle-of-the-road" assumptions which would be
acceptable to a wide spectrum of Christians who do not necessarily
have high levels of theological education. My .aim is to present
an argument with which, hopefully, many parish ministers could
identify. Finally, this exposition 1is not intended to be
‘definitive or final. It is a tentative theological statement,
compiled in the knowledge that there are other theological
approaches which would not necessarily reach the same conclusions

regarding the military chaplaincy.
l. Barth's theology of ministry

The exposition commences with a brief outline of the Barthian

conception of the locus of ministry.

Crucial to Barth's conception of ministry is his notion of the
place of theology in the 1life of the church. Theology, for
Barth, is the "scientific test to which the Christian Church puts

herself regarding the language about God which is peculiar to her"
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{(CD I/1:1). Fof Barth, theology is inseparable from the 1life of
thé Church: it constitutes the critical self-examination of the
church concerning its statements about God. Further, .Barth
argues, the <church "“measures her language about God by her
existence as a Church" (CD 1/1:2). Theology exists only because
there is talk of God in the church. Theology follows, guides and
accompanies the church'é utterance concerning God (CD I/1:2).
Thus for Barth neither the revelation of the Word of God, nor the
understanding and exposition of the Word of God, nor theological
reflection on the Word of God can be sundered from ecclesiology.
Barth.reinforces the point by stressing that the ihdividual
Christian is not free to adopt any currént religious idea, and
urge, this upon the community. Rather, he or she should, in
dialogue with God and fellow-Christians, reflect on the qud of
God and be guided and stimulated by others. Preaching can only be
adapted to the circumstances and edifying to the community if it
is surrounded and stimulated by the questions and answers of the

community (CD 111/4:498f).

What 1is true of the community's reflection is also true of the
community's ministry. This, too, is undertaken by the community
of God as a whole, not by private individuals or groups within the
church. The ministry of God's prophetic Word 1s entrusted to the
community which is the body of Christ, 1i.e. Christ's
earthly-historical form of existence (CD IV/3:681). It 1s the
community that Christ sends out into the world. The task of the
community is to confess Jesus Christ. Thus when Barth speaks of
ministry, he does not refer to the private activity of an
individual but to the ministry of the community (CD IV/3:830).
Nor could it be otherwise. Ministry is the attestation of the
wWord of God (CD IV/3:830), and the wWord of God, to Barth's mind,

|
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is heard, reflected upon, and acted upon by the community.

At the risk of anticipating my conclusions, it might be pointed
out that all the subsequent discussion about the military
chaplaincy in South Africa will return continually to this central
assertion: that ministry arises in the context of the church, and
is subject neither to the tutelage of the state, nor to the
interests of particular groups, nor to the whims of the
individual. It is here that Villa-Vicencio's comments about the
deideologising effects of ecumenical contact become Felevant.
Denominational exclusivism, he contends, can pbecome func%ional to
the development of an ideologised Gospel which leéitimates
partisanship and'group interests. Ecumenical encountef, because
it makes churches aware of the values and ideologies inherent in
their own proclamation of the Gospel, can become a deabsolutising
and therefore a deideologising force (Villa-Vicencio, June 1983).
This point 1is of importance for the military chaplaincy because,
as we shall see in Chapter 3, the structure of the SAChS is such
that many chaplains have more contact with the military Lhan with
their churches; as a result they are isolated from the
deideologising processes of the church, and more prone to

identifying with the ideological forms prevalent in the military.

The touchstone of this work, then, is the Barthian assertion that
ministry, which 1is the attestation of the Word of God, is

entrusted to Christ's body the church.

As has been indicated above, however, the military chaplaincy
raises several otnér related issues as well, I therefore outline
the Barthian position on the six most immediate of these: church
and state, the church's prophetic task, the exemplary role of the
church, ministry as Service, mission and evangelism, and pastoral
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care. Finally, I deal with the ethics of war and make some

applications in the South African situation.

Since so much of the discussion about the military chaplaincy
revolves around the question of church and state (see the

literature review), I proceed to discuss this issue first.

Barth reasons that the church accepts the necessity for the state,
both 1in order to restrain sin and in order to be an instrument of
divine gtace, according to Rom.13:4,6 (CC+CC:154ff). Therefore,
the church prays for the state (RR:129) and subordinates itself to
it (CC+CC:158). Yet this does not mean that the <church offers
the "blindest .possiblé obedience" to the state (CC+CC:159).
Rather it means accepting joint responsibility with the state for
the preservation of the civil community, coupled with
participation in the human search for the best form of political
organization. Leaving aside the thorny question of whether the
church should proceed to distinguish between the "just state"™ and
the "unjust state" (this has been criticized by Yoder as an
"unBarthian" element in his etﬁics, being a coﬁcesSion to a
natural law epistemology, cf. Yoder, 1970:130), it may be said
that the church should be a continual reminder to the state of
Christ's Lordship; in yiew of this the church's obedience to the
state (any state) is limited. Nevertheless, the main service of
the church to the state consists of occupying its own realm as
church, by proclaiming the Gospel of juétification and the coming
Kingdom (RR:146). - The church's decisive contfibution to the
state is its witness to it by being an example of what humanity
can be when renewed by the Spirit. This, very briefly, is the
essence of Barth's exposition.of the external relations of the

church with the state.
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Regarding the relation of the state to the internal affairs of the
church, Barth posits that the internal regulation of the <church
should be effected by it alone, on the basis of a hearing of the
voice of Jesus Christ (CD IV/2:682). He insists that "there can
be no question of its subjection to the rules which are valid ...
for the constitution and action of other societies™ (CD 1IV/2:681).
Only as .a. free <church will the community allow itself to be
integrated into the order instituted by the state; but freedom
means that the church enacts its own internalvlaw "without even
the slightest inter%erence on the part of the national authority"
(cp IV/2:690). The state, Barth reasons, cannot ;exercise
jurisdiction within the church, becéuse i} misundersténds the
church, taking 1t to be one social grouping among others. The
state is not itself a church; it does not exercise faith, hope and
love, nor does it repent and receive salvation. Even if many
' leaders of the state claim to be Christians, the.churcn dare not
assume that the state Qill understand the church's faith and
confession in the same way that the <church does. The church
cannot therefdre adopt the state's view of itself. Indeed, Barth

is of the opinion that

"the root of almost all the errors wnich have arisen in this
gquestion 1is to be found in the fact that [the Church] nas
more or less consistently done so; that it has understood
itself in terms of the world's misunderstanding' (cD

Iv/2:687).

Barth distinguishes carefully between those aspects of state regu-
lation to which the church should, in. general, submit and those to
which the church can under no circumstances submit, in the

following way. The state enacts a "ius circa sacra" which
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determines its relationship with the church: to this the church
adapts itself willingly, as it does not expect to be shielded from
the jurisdiction of the state, or to be given special treatment
above other social groupings. However, it adapts only inasmuch as
the "ius circa sacra" is not an attempt to shape the church's will
and rule its inner life. Therefore the church should be vigilant
" to see that the "circa sacra" does not become an "in sacra" in an
attempt to <control 1its preaching, doctrine and theology (CD

Iv/2:689).

A drawback in Barth's view 1is that it may convéy ia false
impression of objectivity if it 1is taken simplistiéally and
literally. In real life it may be difficult to distinguish
petween a "ius circa sacra" and a "ius in sacra". Some would see
cértain state actions as unwarranted interference, while others
would see the same actions as the staté's legitimate dealing
within the sphere of its jurisdiction. It seems that the church
should take each case on its own merits }nd examine it, complex

though it may be, in the context of the relationship of church and

state as a wnole.

Second, it is apparent from Barth's writings that one corollary of
this church-state stance 1is that the church has a task of prophecy
or "Christian social criticism" (CDh IV/3:892) vis-a-vis the state.
As the church ministers to the needs of individuals through 1its
diaconate; it is unable to <close 1its eyes to thg fact that
disorders in society frequently give rise to these needs (CD
IV/3:892; <cf. Torrance, 1979:727, and Berkhof, 1979:371,418).
Therefore the <church "may raise 1its voice and with its
proclamation of the Gospel summon the world ﬁo reflect on social

injustice and its consequences and to alter the <conditions and
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relationships in question" (CD 1IV/3:892). In fact, Barth
insists, i

"the diaconate and the Christian community become dumb dogs,
and their service a service of the ruling powers, if they
are afraid to tackle at their social roots the evils by

which they are confronted" (CD IV/3:893);‘

For Barth, this prophetic action is an integral part of the total
witness and ministry of the church, since it concerns the, Kingdom
i
of God. Prophetic witness is , i
|

"an action based on perception into the meaning ?f the

current events, relationships and forms both of itF own.
history and that of the wqud around in their positi§e and
negative connection to the imminent Kingdom of God attested
by it and therefore in their significance for the concrete
form of this witness" (CD IV/3:895).
Similarly, Berkhof argues that loving the neighbour and the enemy
in an act of mercy may require that the church assume a ﬁropnetic
task of confronting the authorities with the will of - God and
challenging them to promote justice, freedom and peace (1979:418).

The church cannot avoid being a "critical societal watchdog"

(1979:371).

Barth contends further that on many issues the church is unable to
maintain a position of neutrality without engaging in "false
prophecy"; 1t may have to choose decisively for one side against
another (CDh III/4:511f). The church nas a charge, over against
the state, to "call good good, and evil evil"™ (CPPD:56). To bpe
. sure, the church is required to do nothing more than witness to

the "pure Gospel®". But, as Barth points out, the pure Gospel may
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mean taking sides and eschewing neutrality:

"The timeless or supra-tehporal Gospel which is neutral and
avoids contemporary events is certainly not the pure Gospel,
and if its testimony is designed to - be evangelical in an
apstract sense it is not only not prophetic but is actually
false prophecy. For if anything is false prophecy, it 1is
the proclamation of a community which for safety's sake
tries to withdraw into an inner line and to devote itself to

neutrality” (CD III/4:512). '

Other writers agree that to pretend to say nothing in an attempt
to be apolitical, is an illusion, for to remain silent in a time
of social conflict 1is to support the status quo, by default if

nothing else. For instance, van Wyk notes pithily: \

"A church that makes no pronouncement about society and
politics, is doing exactly that" (1984:238, my translation;

cf. Mltmann, 1977:18).

Henry argues similarly that the theological existence of the
church involves an inescapable 'political dimension (1979:530).
Molfmann goes so far as to say that the assertion of the sole
Lordship of Christ cannot but issue in political <conflict

(1977:15).

However, the church's ministry of prophecy cannot remain only on
the verpal level,. Sometimes the most important "statement" that
the church can make is the symbolic witness implicit in 1its own
form and practice. On this 1its «credipbility rests. To the
church's sorrow this implied witness might not tend to confirm its

convictions; the church cannot avoid the uncomfortable fact that
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"what the church is rather than what it says will be best

understood by the world and the State" (CC+CC:187). !

Third, this discussion.leads us to consider the role of the church
as the exemplar for humanity in general. The Christian church,
as the body of Jesus Christ and therefore the earthly-historical
form of His existence, ;s.the "provisional representation of the
humanity sanctified in Him" (CD 1IV/2:719). The <church cannot
give the world a direct portrayal of Jesus Christ, or of the
peace, freedom and joy of ﬁhe Kingdom of God; there is no;question
of its setting up the Kingdom of God on earth (CD IV/2:725).
However, through its form, upbuilding and constitution, it can
show that "there is already on earth an order which is based on
that great alteration of the human situation" (CD 1IV/2:721). In
this way, the church contributes to the improvement of human law,
towards achieving "more serious order, more certain peace, more
genuine freedom, and a more solid maintenance and fashioning of

human life, and human life in society" (CD IV/2:723).

What, then, are the values which the church attempts to represent,
in however provisional a fashion? Barth's answer is that the
life of the Christian community 1is characterized by service.
Service, he contends, "is not just one of the determinations of
the being of the community. It is 1its being 1in all 1its
functions" (CD 1IV/2:692). In the fellowship of the community
there is "total common and reciprocal responsibility", which 1is
achieved by the "total self-giving of each to all" (CD 1V/2:724);
every member of the community, irrespective of his or her estate,
endowment, background or nature, 1is "treated absolutely as a
brother". The church reminds the state that "man 1is 1its true

theme and subject-matter®” (CD IV/2:724). Furthermore, the church
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is a model in that it conducts its affairs on the basis of mutual
trust =-- "neither in 1its establishment nor its execution is it

supported by any alien power" (CD IV/2:723).

Even thougn the community is to be characterized by service, it is
not to become so impressed into the ;conomy of human affairs that
it_lOSes‘its "alien character"™ (CD 1IV/3:744). The community
"does not really belong"; it refuses to "maintain itself by
adaptation to the world" and is thus seen to be »"alién and
disruptive" (CD 1IV/3:744). 1In its weakness as a pilgrim community
maintaining a "marginal existence", it becomes the vehicle of

God's strength (CD IV/3:745f).

Other writers also stress this exemplary role of the church.
Berkhof describes the church as the "experimental garden of a new
humanity" (1979:415), because it.witnesses to the world about the
new 1life in Christ which manifests itself in love and
reconciliation, in new attitudes about materialism, work and
possessions,‘and in demonstration of the fruit of the Spirit (cf.
" Gal. 5:22f; Mt. 5; Eph. 4:30-32; Phil. 4?8). Henry has a similar
concept of the church as the‘"alternative society". For him the
body of Christ 1is a tangible community consisting not merely of
invisipble relationships but one in which Jjustice ~and peace are
visibly united (1979:527). Jesus called this "new social
reality" into being so that it might "live in ultimate loyalty not
to worldly powers but to the risen Lord in a corporate life of
truth, righteousness and mercy" (1979:529). .The role of the
church is "to witness to the world by a new way of life through
voluntary subjection to the Lord~ the coming King" (1979:531).
Henry stresses that to be persuasive the church should

"convincingly embody what it preaches" (1979:541).



CHAPTER 2: THEOLOGICAL ASSUMPTIONS -68

Fourth, the exemplary role of the church prompts consideration of
the nature of the ministry which the church offers. Fér Barth,
ministry is characterized by service, and should be perf%rmed by
all members of the <Christian community (CD IV/4:72). Nof all
Christians have to serve in the same function, but the service of
the individual is indispensable to that of the whole: "Exalted
into fellowship with Jesus Christ, each Christian as such 1is set
in the 1lowliness of His service" (CD IV/2:693). Barth argues
that “Law and order in the community are never the pértiéular
priesthood ~ of a few, but the universal priesthpod? of all
believers" (CD IV/2:694; cf. CD 1IV/4:38,201). Accordingly, Barth
is careful in his use of the word "office"; he cautions that it
should be used only "on the understanding that in the Christian
community either all are office-bearers or none; and 1if gll, then
only as servants" (CD 1IV/2:694).  He sharpens his argument
against “"practical clericalism" yet further: "The wunity and
universality of the Church's ministry will always be, not a
peautiful ideal, but the absolute lawv of the community" (CD
1V/2:695), which excludes all possibility of "autonomy or a
struggle for power and prestige™ (CD 1IV/2:695). Indeed, he

insists that those who perform functions in the church do so

"not in the form of a hierarchy, only in the form of service
in special offices, which neither know of precedencevamong
themselves, nor signify a precedence in their holders over’
the community members not in office, because in principle
there is no other mediator, because the mediators have found
their fulfilment in the Mediator of the New Testament" (CD

1/2:105; cf. also Cb 1IV/2:691).

Other Reformed writers echo these sentiments. Weber points out
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that in the body of Christ the role of the "little" has been
exchanged with that of the "great" (cf. Mt. 18:1-5, l9:léff, Mk.
9:35). Therefore, he argues, relationships of authority are
different in the body of Christ from the way they are in the world
(1983:567). Furthermore, the leadership of the church arises
vthrough Christ's gracious presence in the community by the Holy
Spirit, which grants the wealth of charismata and ministries
listed in I Cor. 12 and Rom. 12 (Weber, 1983:580ff). Thus the
order of the church does not derive from abstract prinéiples of
order, but from Christ's gift of offices to its members
(1983:567f). Service excludes a ruling, autocratic office as well
as all authoritarianism and hypostasization (Berkouwer, 1976:223).
Office—beaiers, too, must give account (Heb. 13:17), hence their
relation to others in the body of Christ 1is one of mutuél
submission (Berkouwer, 1976:225). Mol tmann even prefers the term
"assignment" to "ministry", pecause of undertones of hierarchy and
bureaucracy in the latter (1977:302) . If service flows from
compassion and mutual submission, then the person exercising
ministry in the church should not use worldly power to enhance its
'success, for this "betrays the essential nature of service as
service" (Torrance, 1979:728). Similarly, Thielicke insists that
worldly prominence ahd conformity to those who rule are not
characteristics of service (1982:237). He reasons that no-one
exercising ministry has an "exclusive hierarchical position"™ in
relation to the communi£y (1982:231). He argues that since all
have been entrusted with the responsibility of ministry, no-one
should thrust himself forward and undertake tasks without the
church's consent and selection; since ministry is entrusted to the
church as | a whole, it should be done representatively.

Of ficebearers do not choose themselves but are chosen (Thielicke,
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1982:232f). Likewise, Berkhof says that those who are chosen to
administer the church "must.have the confidence and the mandate of
the congregation" (1979:379). It is of note that Kueng, from a
Catholic perspective, also argues that since the Spirit grants
charisms to all, there should be no division between the pastor
and the people; rather pastors should maintain fellowship and
collegiality, not only among themselves, but also with the people

(1978:432,436) .

It is of interest té mentibn in this regard that for Campbell the
no;ion of ministry as service entails vulnerability on the part of
the pastor. He tries to show how Christ as the Wounded Healer
restores the bproken relationships betweén God, humanity and the
universe (1981:47ff). The images of the Suffering Servant (Is.
53:4ff) and the sacrificial Son of Man (Mt. 20:28) are ones of
healing, since the power of God is discovered among weakness. The
pastor who has not shielded nhimself or herself from pain is able
to heal by conveying both an awareness and a. transcendence of
loss. Campbell suggests that "the authority with which we offer
help to others derives from our own acquaintance with grief"

(1981:50).

The fifth area of theological importance for this study of the
military chaplaincyv is that of mission and evangélism. In
Barth's opinion, the church does not exist for itself: it exists
for thg Gospel (CD 11/4:506). The church's ministry of witness is
addressed bqth to those who are still in darkness, and who need to
be summoned to the knowledge and obedience of the Gospel, and to
those inside tne church, since all Christians need to be nourished
and comforted daily (CD 1Iv/3:832). Barth stresses that this

"outward reach" of the church is integral to its ministry: if its



CHAPTER 2: THEOLOGICAL ASSUMPTIONS -71

work is not to become a work of "sterile inbreeding", it must

accept the priority of its sending into the world (CD %V/3:833).

This aspect of the witness of the church has been sharpened by
some. MWesley, for instance, uttered a profound theological 'truth
in nhis aphorism, "The whole world is my parish". Tnis does not
mean "the whole world save for a few ugly areas where death and
destruction and suffering are the paramount realities" (McAfee
Brown, in Cox, 1971: 141). Rule 11 of "Rules of a Helper" urges
all Christians to "go alwayé, not only to those who want you, but
to those who wént you most" (LD:379). Wnile recognizing the
dangers of compromised ministry, Thomas points out that we are to
follow Christ in ministering to all people caught in all kinds of
dilemmas, and neirejecté pious theologies of withdrawal, because
"there is no theqlogy of withdrawal that cén be rationalized in

the ministry of Jesus" (MC-UMC:9,13f).

However, it 1is crucial to bear in mind that Barth does not slide
into an individualistic understanding at this point. Witness,
for Barth, remains the witness_of the community, and is combined
with the church's important tasks of pastoral care, the diaconate,
and prdphetic action. Barth neither hierarchizes nor prioritizes
these tasks in such a way as to suggest that evangelism and

biplical teaching are more 1important than the diaconate and

prophetic action. on the contrary, he asserts that in the
diaconate
"the coiamunity has a unique <chance unegquivocally ¢to

accomplish and manifest 1its witness as a ministry of
witness. Tnis 1is what makes the diaconate formally so
important and indispensable as a basic form of witness"™ (CD

1v/3:891). :
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Indeed, it would be ridiculous to prioritize in this way, for, as

he comments rhetorically,

"Is there any preaching, evangelisation or cure of souls
which 1is not necessarily an act of diaconate, or which does
not directly or indirectly include such an act? Is there
any form of diaconate which is not implicitly or explicitly

preaching, evangelisation and cure of souls?" (CD IV/3:890).

The sixth area which should pbe discussed is that of pastoral care.
This 1is of particular relevancé because, as will be seen in
Chapter 3, many of the chaplains justify their role in the SADF by
stressing thaﬁ as pastors they must minister to men's 'needs, which
task, they feel, 1is facilitated by their possessing military
status. From a Barthian perspective, however, pastoral care
cannot be divorced from the total ministry of the church. Thus
while it wouid not be incorrect to underscore the diaconal aspect
of pastoral care, its prophetic aspect snould not be omitted. Let

us discuss these aspects in turn. g

;
(a) First I try to show that pastoral care includes é diaconal
aspect responsive to people's needs. As the servant of others
and the servant of God, the pastor has a special concern to
alleviate physical and spiritual pain, to bring healing to human
relationships, and to respond to the needs'of the whole person.
This role of the pastor 1is often modelled upon the biolical
symbolism of the shepherd, who cares faithfully for the sheep, or
upon the biblical account of Jesus' ministry of healing. This
healing, helping and loving role of the pastor links up with the
assertion that ministry has the character of service, which means
self-giving out of love and compassion. This role also links up

with the assertion that the church offers ministry to all. The
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pastor dare not be selective 1in his or her caring, but should
demonstrate concern for people within and without the church, and

especially for "those who want you most" (LD:379).

What sort of needs are the prior concern of the pastor? Views
diverge widely as to what needs are paramount. "I shall propose,
following John Cobb, that the aim of pastoral care is to achieve
"human wholeness", broadly defined (1977:11). This concept
repudiates all notions of a bifurcation of body gnd soul.
Implicit in it is the assumption that the distinctive aim of the
church for individual human beings can be summed up as health and
strength of spirit, which in turn enables people to take
responsibility for their 1lives (1977:12f). The church works
toward the goal of human wholeness by bringing 1its accumulated
wisdom to .bear in helping people to understand the meaning of
their existence through worship and the study of the Bible (cf.
Cobb, 1977:18). It follows that the pastor will not be content
to care only for superficial needs. His or her honesty and
integrity will inspire a search for the fruth of each, situation
‘ |
and urge the persons being cared for to understan@ their deeper
needs. Campbell insists that genuine care proceeds from the
integrity of the pastor, which may be understood as that "inner
strength which prevents us from pending to the influence of what
is thought expedient or fashionable or calculated to win praise"

(1981:24). The pastor of integrity is

"first and foremost a critic of nimself, of tendencies to
self-deception and escape from reality, of desire for a
false inner security 1in place of the confrontation with

truth which integrity demands" (1981:24).

Holmes also stresses integrity as a component of pastoral care.
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The pastor should not

"serve as a sop for a guilty conscience, an escape for the
Christian unwilling to face the reality of his and his
fellowman's sins within the present society. Racism,
economic exploitation, and failures of justice are often

covered by mysticism and religious privatism" (1971:247).

(b) Pastoral care also.possesses a prophetic dimension. This is
tor at least three reasons. First, the prophetic dimension is an
integral part of the Barthian vision of ministry. It must be
taken seriously, for it is "a test of the genuineness of [the
church's] ministry in every other function that in them too, in
its preaching, prayer, diaconate, theology etc., 1its ministry
should nave this prophetic character regardless of the
conseyuences" (CD 1IV/3:897). Second, this prophetic dimension in
pastoral care follows from the notion of the integfity of the
pastor which has been mentioned above. Third, it follows from
the nature of the theological presuppositions which inform the
ministry of the church as a whole. Browning, for insta%ce, shows
how the search for genuine caring can be facilitated by a moral

and theological framework which covers the situation in question.

He urges,

"Before the minister starts counseling a couple
contemplating divorce, wouldn't it be well to deal with this
within a context of meanings, more or less shared or assumed
by the members of the churcn? When is divorce legitimate?
What are the mutual obligations of the couple to‘examine
themselves and their motives before the divorce? What fair
and just procedure is to be followed 1in getting the

divorce?" (1976:97) ...
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"We must have a theological ethics of sexuélity as a context
for our work with persons in sexual difficulties. We must
have something like a positive theology o©of interpersonal
relations, deatn, illness, and aging before we can
successfully care for and counsel people undergoing crises

in these areas of life" (1976:16).

We might add thaﬁ caring for and counseling people in a military
context also needs a moral framework. Indeed, Browning suggests
that there is an explicit or implicit moral context to all acts of
care, even when these are performed by secular therapists
(1976:11) . He says that care 1in a Christian context should
"exhibit a kind of practical moral inquiry into the way 1life
sthiould be ordered" (1976:15), since care is not only a question of
"having the rignt emotional attitude énd a little psychological
knowledge” (1976:16). If possible, there should be a continuity
between the goals and procedures of the church and the goals and
procedurés of pastorai care (1976:19). Just as the church sets
itself the goal of summoning its people to an obedient héaring of
the Gospel, so pastoral care should participate -in this overall
goal. This does not mean that the church uses pastoral <care as
an instrument to inculcate its views in the hapless client. Tnis:
would lead to legalism and loss of regard for the conscience of
the person being cared for. Campbell suggests that teaching 1in
pastoral care need not be indoctrination but can take the form of
exploration wherepby the pastor "endeavours to evoke a questioning
and searching response in the learner" .(1981:17). Pastors, he
says, should be companions, and not imagine themselves to be the
representatives of a rigid orthodoxy (1981:15ff). Similarly
Browning is of the opinion that a major task for training in

pastoral care in the future is "now to enter into sensitive moral
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inquiry with troubled and confused individuals without bécoming
moralistic" (1976:26). This concept of the pastor -as helper,
companion and fellow traveller is related to the assertion of the
"priesthood of all pelievers". If, as 1is 1increasingly being
recognized, the Key to pastoral care is in the relationship, we
might ask whether any person may not be a pastor "simply from the
depths of his or her own humanity" (Campbell, 1981:22). if
pastoral care is a relationship founded upon the integrity of an
individual (1981:46), then it Dbpecomes possible to speak of the

"pastorhood of all believers" (Camppell, 1981:41).

In sumn we might say that the pastoral task embraces both a

dimension of diaconal <caring and a dimension of prophetic

challenging.
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2. Ethics of war

I now proceed to outline my presuppositions in the area of the
ethics of war. My assumptions are four-1fold: (i) respecting
particular wars which occur, the church should at least make an
effort to distinguish between just and unjust wars; (ii) in
addition to this, the <church aléo has a positive mission of
peace~making; (iii) the church should support sincere
conscientious objection, wﬁéthér religious or not, and whether
pacifist or selective; and (iv) the church should exercise its
prophetic task by declaring the SADF presence 1in Namibia to be
illegal and immoral, and by pointing out that SADF activities
within South Africa's borders are basicélly in defence of

apartheid. These assertions require substantiation.

A

(i) Vastly differing assessments - of the possibility of moral
diécourse apout war have been expressed; On the one hand, some
nineteenth-century theorists held that war, as an instrument of
national policy, was subject only to group interests; to moralize
about war or to set limits to it Qould obstruct i;s purpose, which
is to subdue the opponent (Best, 1980:143ff). Similarly, some
Marxist commentators hold that all moralizing apart from class
interest 1s illusion; the sole ethical reality is the logic of the
class struggle. Should the latter issue in war, moral scruples
to limit or prevent hostilities would only be

counterrevolutionary. In accordance with this thesis, the North
Vietnamese submission to the diplomatic conference which led up to
the Geneva Protocols of 1977 allowed only for a "ius ad bellum”
for anti-colonialist and anti-imperialist wars, excluding dall "ius
in bello" considerations (Best, 1980:313ff). On the other hand,

a wide variety of secular commentators and virtually all writers
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of theological ethics believe that ‘our discourse about war is

inevitably moral. " They feel that war is not beyond  moral

reflection and 1is not subject only to calculations of utility,

interest and greed. '+ Walzer, for example, speaks of the "“"moral

reality of war" (1977), apparent in the fact that the language of

war is shot through with ethical evaluation. Since th% present
i

work is one of theological ethics, it seems safe'for my purpose to

assume that both recourse to war and actions within war are,

i

1

theoretically at least, subject to moral limits. i
_ \ |

The Christian church has traditionally expressed its moral
seriousness about war through variants of the just war doctrine.
This 1is the official position of the Catholic Church, expressed
most clearly in Vatican II (Gaudium et Spes, n.79). The "just
war" orientation emerges in the Augsburg Confession, the
Thirty-Nine Articles, and the Westminster Confession (Marrin,
1971:94f). The 1689 Baptist Confession, which was definitive for
the Particular Baptists of England and Wales for two centuries,
and which was republisned by Charles Haddon Spurgeon i; 1855 and
again by English Reformed Baptists in 1975, permits Christian
participation in war "when this is found to pbe just and necessary"
(A faith to confess:54). The World Council oflChurcnes, despite
its strong orientation toward peacemaking, has always allowed for
the possibility that participation in certain wars may be
justifiable for Christians (PD:10,15,21,62). Despite their
clarion call for peace, the Reformed <churches of West Germany
retain the 1lineaments of the traditional "just war" ethic (Das
Bekenntnis:27). Moreover, most "mainline" denominations have at
least an implicit “just war" orientation, in that theif members
participate 1in wars, their theologies are not explicitly pacifist,

and  they have supported particular wars 1in the past, often

t
|
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referring to the actions of.the warring parties in vividly moral

terminology. - Most theologians and ethicists, pacifists excluded,
normally make use of just War,theory of some kind. Though super-
ficially a departure from the just war tradition, Barth's

"Grenzfall" ethic can also bé described as a kind of just war
theory. ‘0'Brien hnas compiled a comprehensive bibliography of

these writers, which is impressive for its ecumenical breadth and

its sheer volume (1981:362f). The new journal "This World"

reflects the recent resurgence of just war thought (as in van
Roséum, 1982; Oowens, - 1983 and 1984;- Finn, 1984: etc.)
fsignificahtly;\many of the - pest-known writers are .Protestants.
These theologians, and several of the churchés referred to above,
are‘increasingly resorting to variants of just war theory 'in the
search for guidelines about the armsvrace, guerrilla waffare, and
nucléar warfare (cf. Céﬁ95; PD passim; the'pasLoral létter of the
us - éathbiié Bishops (Time 8.11:1985, 29.11.82, 11.4.83, 16.5.83)5
\D;s Bekehnthis). Johnson's conélusion isA'that the .just Awar
trgditidg' is fthé fundamental Qay we/dn ;he Weét think about the

N S : .
" justification and limitation of violence" (1981:329). One

SQSpects' that if any view is a maverick one, it is the view that

the church has no business distinguishing just wars from unjust:

ones!

However) this is not to make a case for just war doctrine. That

system of thought has in any case done heavy weather in the

E_twentieth century. "Just war theory has pfoperly been criticized,
by pacifists and hén—paéifists alike, fof its tendency to justify
war. rather ‘than limit'-it. "it has' been ’éointed out that
conditions of reaédnably contfqlled warvwhich may have existed_ ih

. ! past cehturies no longer obgainj(e.g.'Hertz,_1968: CB:94-98). of

' the major twentieth century theologians, Barth has been most

- s
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uneqguivocal 1in his rejection of the complacency with which the
church has traditionally justified war (cf. CD II1I1/4:453ff). The
depbate about whether a particular war can ever be declared just
cannot be entered into here. Instead, my objective is the limited
one of pointing out that all moral reflection about war, and just
war theory in particular, is a double~edged sword. If, ethical
thought permits participation by Christians in war,lprovided
certain conditions are fulfilled, then there ié the poésibility
that participation is wrong if they are not fulfilled. It follows
that the church may, as an outworking of its ministry of mercy,
and in the exercise of its prophetic task in society, find that -a
particular war does not measure up to its standards of Jjustice.
That this -process of judgement of the moral probity of a war is
complex and risky is no reason for the church to shirk the effort.
the enormous suffering and evil inflicted by war -especially in
the twentieth century -- demands that the church make every effort
to decide what 1is the most moral course to adopt. Thus Barth,
while rejecting pacifism, condemns various kinds of war,:e.g. war
to set right the internal conditions of another state, aé "acts of

murder", and insists that the church should rally against them:

"The Christian Church has to testify unambiguously that wars
waged for such reasoné are not just and therefore ought not
to be undertaken ... the state must not ©be given carte
blanche to grasp the wultima ratio of Aorganizing mass
slaughter in its dealings with other states ... (The Church]
is certainly commissioned to oppose the satanic doctrine
that war is inevitable and therefore justified, that it 1s
unavoidable and therefore right when it occurs, so that
Christians have to participate in it ... There is never in

practice an absolute necessfty of war" (CD
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(i1i) The church has a task of peace (1). At the outset a
distinction may be drawn between a negative and a positive
understanding of peace. Tne former regards peace priharily as
the cessation of hostilities. Reference may be made to the Pax

Romana, or the peace of mutual nuclear deterrence followikg World

War II. However, this 1is to confuse "peace" with "truce", or
"tranguillity". This sort of peace may not be incompatible with
injustice: it may even be founded on 1injustice. ! Tacitus

attributed a sage remark to a British chieftain regarding the
Roman 1invasion: "They have made a desolation, and they call it
peace" {gquoted in Ma cquarrie, 1973:30). The positive
understanding of peace, on the other hand, stresses the biplical
tradition of "shalom" which means wholeness, well-being, and

harmony with God and with fellow human beings. Along similar

. lines, Gerhard Liedke stresses that peace 1s better seen as a

process than as a condition; and if it is a process it entails

!
minimizing violence, suffering, lack of freedom, and i(fear (in

Hessler, 1975:35-42). Peace, as shalom, is inseparable from
justice. It is an anticipation of that eschatological ideal of
peace which 1s fulfilled in the coming Kingdom of God. Peace 1is

an aspect of the New Creation which is the destiny that God offers
to all. Peace on earth springs from Christ's breaking down of
barriers, starting with the hitherto alienated Jews and Greeks
(Eph.2:14f}). The Christian community, reconciled by the deaﬁh of
Christ (Eph.2:13), assumes the challenge of working for a just
peace, proceeding from 1its special insight the love of enemies.
Viewed in this light, the work of peace 1is conétitutive of the
Gospel itself. This fact has been taken seriously by the German

Reformed churches which have, with an eye to the ever-present
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threat of nuclear war, elevated the issue of peace to that of

"status confessionis" (Das Bekenntnis:6).

The task of peace 1is 1linked to the assumptions made above.
Because the church is the "experimental garden of a new humanity",
it assu$es the task of reconciliat