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ABSTRACT

Deacon as Sacrament considers the identity of the deacon from a biblical, historical
and theological perspective as well as from the experiences of deacons themselves. The
findings drawn from this descriptive study contribute to an understanding of diaconal identity
and provide a framework from which diaconal programs are able to develop the means to

assist deacon candidates with incorporating the meaning of sacrament.

The thesis project was prompted by two distinct opinions concerning the identity of the
deacon. Should the deacon be considered a symbol, a concrete expression of the dickonia of
Christ or as a service provider? According to the literature review both opinions were given
equal support. Nevertheless, the descriptive portion of the study suggested that the identity of a
deacon should not be restricted simply to a person authorized to perform certain functions. While
the study discovered that certain duties and functions had been delegated to the sacred office of
deacon, it also found that the Church restored the permanent diaconate as a means of acquiring
a visible and concrete sign of the Church’s diakonia in the world. While these two descriptions
of diaconal identity are supported within various Church documents, there is sufficient evidence
to conclude that the sacramental role is critical fo understanding diaconal identity. As a resuit,

it is the author’s thesis that the emphasis on function obscures a deacon’s sacramental role.

While the study demonstrated there was ample suppost for this conclusion, it also
addressed the manner in which one merges the specific functions assigned to the sacred office
with the responsibility of being a light for the world. Here the incarnational, sacramental and

ministerial theologies advanced by Kad Barth, Eduard Schillebeeckx and Hans urs Von

ix



Balthasar were helpful. The work of these scholars provided not only a basis from which to
consider how one might encounter Christ in another, but also illustrated how one could become

a living testimony of Christ.



CHAPTER ONE - INTRODUCTION
THE DEACON AS SACRAMENT:

AN ASSESSMENT AND REFLECTION
ON THE SACRAMENTAL-PRESENCE OF THIS APOSTOLIC OFFICE

Introduction

When Pope Paul VIin 1967 reinstated the right of Episcopal conferences to restore the
permanent diaconate within their respective boundaries, he rejuvenated an ancient and sacred
office that had occupied a special and distinctive place in the Christian cornmunity; an office that
had become almost redundant after it lost its permanent character and was considered only a
transitional stage to the priesthood. Following Paul VI's momentous decision, there have been
numerous publications dealing with this restored apostolic institution. This literature has
contributed to the understanding of this sacred office and has laid a foundation for the
development of a contemporary theology surrounding the diaconate. However, it is unfortunate
that much of this rich theology has been blurred by the failure of priests, laity and deacons

themselves, to understand fully the nature and character of the permanent diaconate.

The search for discerning a true diaconal minisiry and the distinct order goes on. . . The
idea of servant Church is hard for ordinary people to identify in the sign language and
baggage that we have evoked since the fourth century . .. the only contemporary
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experience of deacons was of young men who were aspirants to the priesthood, so it was

not surprising that people tended to see the diaconate as a halfway house to being a
priest.'

It is my hope that by fleshing out the identity of the deacon through Church decrees,
theological speculations, a review of their experiences and a survey that solicits deacons’ own
perception of their unigue character, we will be able to construct a clear understanding of the

nature of this sacred office as understood after 1967.

As a result of this need it is my intention to explore the identity of the permanent
diaconate from a spiritual perspective.? 1 have chosen this approach since spirituality from an
historic Christian viewpoint has always been a matter of becoming configured to Christ. This
term configuration® is crucial since it imparts the sacramental connection important to
understanding spirituality. In the sacraments of initiation and vocation® one is bestowed with

an “indelible character.” While the sacraments of initiation, baptism and confirmation, call one

!Austin W Hunt,. “Solving an Identity Crisis,” Deacon Digest 18 (March/April 2001): 7.

ZSpirituality for this paper refers to something more than an encounter with the Divine. It is also a
pattemn of life which is expressed through the distinctive manner in which a person is configured to Christ.
A configuration that flows from the special and indelible ‘character” or seal, received in the sacraments,
such as baptism, confirnation and holy orders which permanently relate the person to the communion and
mission of the Church.Catechism of the Catholic Church. Liguori, MQ: Liguori Publication, 1994} no.
1121. Herein after known as “Catechism.”

* Configuration refers to how a person who has been aligned to Christ in a particular way will
acquire specific Christ-like attributes. See page 18 where this term is defined in a more precise manner.

"Although the Church teaches that marriage does not bestow an indefible character becanse it can
be repeated, at least once by one party, it does share with holy orders a certain sacramentality as a state of
life, not just a limrgical ceremony. The couple through this sacrament receives their ‘charism’ and first
grace. They are empowered to live so as to make Christ the Groom and his Church the Bride visible. As
Paul VI pronounced in Humane Vitae, in marriage the couple enters into a *specification’ of their baptismal
vocation. Paul VI, Humane Vitae {On the Regutation of Births) issued 29 July, 1968, (San Francisco:
Ignatius Press, 1978), 19-21.
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to live in such a way as to make Christ himself visible, in the sacraments of vocation, marriage
and holy orders, the recipients receive an additional ‘specification’ of their baptismal-
confirmation vocation. In other words, by investigating the identity of the deacon from the
spiritual standpoint one is prompted to ask, how is the deacon configured to Christ? What
charism does he receive in holy orders? Does the ‘specification’ of the baptismal vocation shift
the emphasis to the functional over the sign value? How must the ministries of the deacon be
shaped and positioned so as to exert a truly sacramental influence on the Church? How does the
deacon’s ministry of charity, liturgy and the Word structure his relationship to the community
as sign in which all find their Christian identity brought to a clearer focus? In doing this it is
necessary not only to explore the biblical, historical and proposed theological foundations but
also those diverse opinions that have shaped the identity of the deacon, both perceived and

official.

Considering the Diaconate from a Spiritual Perspective

In the Gospel of Mark (10:35-40) the sons of Zebedee approached Jesus and asked to
be given the highest place of honour in the kingdom, that is at the side of Jesus. Jesus in his
response to them expresses his concern whether they can drink from the cup which he must drink
and then addressing all of the twelve declares: “ anyone who wants to become great among you
must be your servant . . .” (Mk 10:43) This encounter with Jesus is an important starting place
to reflect on the spirituality of the deacon since when one chooses to follow Jesus in ministry,

one is not just seeking a title and possibly the honours associated with the position but rather,
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one is attempting to be configured to Christ in a unique way. “We in him, he in us, so that it may

truly be said, I live now no longer, not I, but Churist lives in me.”

Christ calls each of us to follow him, each in our own unique way. However, in our
discernment of that call we sometimes superimpose our own perceptions and opinions on the
identity of that vocation and the nature of its spirituality. In order to comprehend the true
character of the vocation and the identity we are called to live out, we need to begin with an
understanding of Christian spirituality, which was defined earlier as being configured to Christ
in a unique way. That is, those who are called to remain in the lay state, single or married, will
live out their spiritual identity different from those who are ordained. In turn, priests will live out
their spirituality differently from deacons. Tibor Horvath in his commentary on the permanent
diaconate touched on this difference when he proposed that the priest is the vertical beam of the
cross, drawing and pointing others to Christ, while the deacon, is the horizontal beam, reaching

out to the people, making the invisible Jesus visible within their midst.®

It is this unique spirituality of the deacon, who is configured to Christ in a distinctive
way, that shapes the identity of the permanent deacon. With th_is aspect in mind, I propose to
investigate how scripture, tradition and historical experience have understood this distinctive
vocation. While this descriptive analysis is essential to clarifying diaconal identity, what will

make this study unique will be the exploration of how contemporary

% Richard J. Huneger, “Diaconal Spirituality,” Deacon Digest 18 (May/Jupe 2001): 21. See also
Galatians 2:20. Here Paul is suggesting his union with Christ does not desiroy his personality, but rather
sustains and molds his Christian life. Bruce M. Metzger and Roland E. Murphy ed. The New Oxford
Annotated Bible (NRSV) (New York: Oxford Press, 1991), 266,

®Tibor Horvath, 8.J. “Theology of a New Diaconate” Revue de I'Universitie d’'Ottawa 38,00 3
(1968) : 515.
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deacons’ perceive their own spirituality, which not only shapes their identity and how they live

out their vocation, but also their relationships with priests and laity.

This investigation into the spirituality of the deacon is important since it is here that the
key to the future is held. It is my opinion that unless the Church clarifies the identity of the
deacon through formation and catechesis this sacred office may once again disappear and the
Church will be left without an important servant figure. A model that the Church holds as the

key to unlock the door that bars the Church from relevance to the world.”

Literature Review

In my literature review I discovered that there has been little concrete research done in
this area. What has largely been published are position papers that emerged from a combination
of speculation based on Church decrees, the works of various scholars,® studies conducted by
committees appointed by both the Canadian and United States Conferences of Bishops and the
personal experiences of deacons themselves. Nevertheless, the literature review has been helpful

in locating the primary concerns within the Church

In addition, my literature review revealed that many of the articles concerning the
permanent deacon was predominately concerned with nature, function, formation and identity.

This examination revealed that the various authors who explored the identity of the permanent

7 Edward P. Echlin, The Deacon in the Church, Past and Future (Staten Island: Alba House,
1971), 128,

SEspeCially those scholars, such as Karl Rahner who were asked to prepare the background
papers for the bishops of the Second Vatican Coungcil.
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deacon were primarily supportive of the sacramental character associated with this sacred office.
However, within the literature there were references to the perception held by many priests, laity
and a few theologians that the identity of the deacon is shaped by the functions ascribed to the
office. Although within these two divisions, sacramental and functionary, there is general
agreement on the nature of the service deacons provide, and even some consensus that deacons
are strengthened by a sacramental grace, the chief difference appears to be found in the
understanding of the deacon either as a social worker or an icon of Christ. This discrepancy in
perception has a significant impact on how a dea@n lives out his spirttuality and his identity.
It is an inconsistency that prompts the following questions: is it the spirit with which one
performs the functions associated with ministry that makes a difference?’ is it that the minister
is configured to Christ in such a manner that the person through “the power at work within him

is able to accomplish abundantly far more than afl we can ask or imagine”™ (Eph 3:20).

Those who advocate that the spirituality of the deacon depends on the sacramental notion
of the deacon’s identity describe the deacon as a sacramental sign, representing the mystery of
Jesus Christ' and herald’ of the Gospel, sacramentally commissioned to believe, teach and
practice all that has been taken to himself in imitation of the Servant of Christ."* According to

these sacramental and symbolic advocates the deacon is a sign of the servant character of life

9 Huneger, “Diaconal Spirituality ” prefaces his remarks by explaining that cortemporary society
tends to define spirituality as the “spirit with which one does something.” It is an individualistic stance not
community based. It is based on self made religious emotionalism removed from any communitarian reality,
such as “Church™ or “cross.”

1% john Paul II, "Papal Address of Permanent Diaconate, October 5, 1993," Deacon Digest 11,
(Jamnary/Febmary 1994): 22,

" Prank J. Silva “Situating the Diaconate in Today’s Church,” Deacon Digest 10 (July/August
1993):18.
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in the Kingdom."? He is the minister of the mysteries of Jesus Christ,” who represents the face

of Christ to the world'* and through sacred ordination is constituted as living icon of Christ."”

The historical literature and official Church teaching reveals that the diaconate flourished
when the deacons were perceived as a sacramental sign of the presence of Jesus but as they
became increasingly bound to the altar and were more active in a liturgical ministry than of direct
service to those in need, the diaconate began to decline and eventually lost its reason for
existence in the Church it the West!® and soon became just a necessary stepping stone for those
preparing for ordination to the priesthood. As a resuit of the Church losing the sacred office that

provided the sacramental sign of servant it became increasingly monarchial.!”

Lumen Gentium teaches that deacons are not only participants in the sacramentality of

the Church but an integral part of it, which the Council defined as the social and historical sign

*2 Robert Hannaford “The Deacon’s Ministry, Servant of Christ ” in The Deacon’s Ministry ed.
Christine Hall (London: Gracewing, 1991), 39-46.

BApO.StOHC Letter Containing Norms for the Order of Diaconate (Ad Pascendumn) Vatican II,
August 15, 1972 in Vatican Council 2 - The Conciliar and Post Conciliar Documents. ed., Austin
Flannery. (Northport, NY: Costello Publishing Co., 1981): 433-440. Herein after known simply as “Ad
Pascendum.”

" witliam W, Emilsen, “The Face of Christ. The Ministry of Deacons,” Expository Times, 110,
(1998/99): 217.

'SCOI!gregation for Catholic Education, Basic Norms for the Formation of Permanent Deacons
{Washington: United States Catholic Conference Publications, 1998) 28. Herein after known as “Basic
Norms.”

1% “Catechism ™ no. 1571, 1994. See also “Ad Pascendum™ 435. In addition, Tibor Horvath, S.J.
“Theology of a New Diaconate,” Revue de I’ Universitie d"Ottawa 38, no 2 {1968): 248-276 states that the
reason for the disappearance of the permanent diaconate was the creation of a new form of diaconate from
the third century on, that is the presbyterate in its new form making the old form of diaconate unnecessary.

7 Samuel Taub, “Catechetical Development of the Servant Theme,” Deacon Digest 14
(January/February): 21-23.
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and instrument of God’s redemptive Word and Grace.’® It is this image of the Church to which
the Permanent Deacon is called to serve and a vision where the permanent deacon must find his
identity and role.”® It is in the union of faith with life that deacons become, as it were,

sacraments.?’

The deacon -not the disembodied generalization of the diaconate, but the actual person -
becomes the ritual medium whereby Christ is active and effective in a specific way in the
fives of believers and in the life of the broader human community.?’

When the Second Vatican Council attempted to delineate the sacred office of the deacon,
they did so by examining the manner in which this ordained minister was configured to Christ.

They concluded that as the Bishop represents Christ the Shepherd,” the presbyter,

Christ the Eternal High Priest;? it is the deacon that represents Christ the Servant.®! Several
years later, when Cardinal Mahony, was offering his reflections on this subject to the National
Catholic Diaconate Conference he said, that although the whole Church is called to the service

of charity,

13 Dogmatic Constitution of the Church, (Lumen Gentium) Vatican II, 21 November 1964 in
Vatican Council I, “The Conciliar and Post Conciliar Doucments” Austin Flannery, O.P, ed. (Northport,
NY:Costello Publishing Co., 1981), 350. Herein after known as “Zumen Gentium.”

¥ Deacon Jim and Bonnie Swiler, “Diaconal Life and Ministry,” Deacon Digest 17 (May/June
2000):; 22-25.

* Huneger, “Diaconal Spirituality” 21.

21'I‘imu:)thy J. Shugrue, Service Ministry of the Deacon, (Washington, D.C.: United States Catholic
Conference, 1986), 14.

2 I umen Gentium, 385.
Pbid., 384.

2 4d Pascendum, 433-4.
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it is in the deacon that the whole Church’s service in charity is sacramentalized. It is in
the deacon’s ministry, the servanthood of Christ’s Church is rendered, visible, tangible,
audible - especially for the poor, weak, the wounded, the last, the littiest, and the least.
25

Tibor Horvath in his article, Theology of a New Diaconate,”® expands this sacramental
notion by connecting the sacred office of the deacon to the unique eternal priesthood of the ﬁsen
Christ who as the horizontal arm of the Eternal High Priesthood reconciles and renovates
humanity within the external or material dimension. However, Horvath clarifies that the
deacon’s participation in the priesthood of Christ differs from that of the presbyter, since the
priestly office is the vertical arm of the Eternal High Priesthood whose purpose is to reconcile
and renovate humanity with the internal or spirituat dimension. These two aspects of the Christ’s
Priesthood are united in the episcopate, to which Christ conferred the completeness of his

mission.?’

In the bimonthly publication, Deacon Digest, the identity of the deacon has found a
permanent forum in which his sacramental character and functional role, along with his
relationship with both the hierarchy and laity is explored. In one article, Bill Krumm while
investigating the servant role of the deacon discusses the friction that exists between this sacred

office, the priests and laity. He explains that while some deacons complain that their parish

ardinal Roger Mahony, Archbishop of Los Angeles, “Address to National Catholic Diaconate
Council - June, 2000, Maraga, California,” Deacon Digest 17 (September/October 2000): 23-27.

% Horvath, “Theology of a New Diaconate,” 248-276,

* Tibor Horvath, S.J. “Theology of a New Diaconate,” Revue de I'Universitie d’Ottawa, 38 10.2
(1968):515. Horvath in many respects was building on the theology advanced by Edward P. Echlin, “The
Deacon in the Church, Past and Future.” Here Echlin argued that the deacon by sharing in the priesthood
grounds the Eternal High Priesthood of Christ in the midst of the human family. 128-29.
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priest only gives them those ministries the pastor does not want to do, the priest criticizes those
deacons for being unwilling to carry out the assigned tasks and at the same time lay people
protest that deacons have taken over their traditional role. Krumm solves the dilemma by
concluding that deacons do not own service ministries, but rather are present to manifest the
servant image of Christ. According to Krumm permanent deacons are ordained to serve as a

sacramental symbol, not to own the service ministries in any possessive way.”®

The literature reviewed for this paper indicated that what Krumm dealt within his article
is representative of the majority of the laity and a considerable number of priests. In the
National Study on the Diaconate of the Catholic Church in the United States, 1994-95% it is
reported that the ministry of the permanent deacon is seen to be effective and important for the
Church but many do not believe that ordination is important for the exercise of the actual
ministries. The data also suggests the need for more catechesis on the diaconate, especially for
the latty who are most accepting of the deacon but least sure of the role of the deacon apart from
his sacramental ministry, where he is viewed as the priest’s assistant and not as a ministry

configured to Christ in a unique way.*

The identity of the deacon based on what he does, not who he is for the life of the

Church, was explored by Samuel Taub in reaction to the National Study done by the Bishop’s

*Bilt Krumm, “Oh No, Allow Me!” Deacon Digest 9 (September/October 1992): 21-22.

% United States National Conference of Catholic Bishops, “National Study of the Permanent
Diaconate of the Catholic Church in the United States, 1994-95,” (Washington, D.C.; United States
Catholic Conference, 1996), 12-16. Herein after known as National Study of the Diaconate.

*fbid. In part this impression may have been held by the deacons themselves since the survey
conducted on behalf of the Bishop’s Committee for the Permanent Diaconate showed that a majority of
deacons reported that their liturgical ministry and the area defined as Ministry of Word absorbed more of
their time, and may even command more of their interest, than had first been expected.
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Committee on the diaconate. Relying on canon law and the wisdom of Archbishop Crescenzio
Sepe, Secretary for the Congregation for the Clergy,”’ Taub demonstrates that from a juridic view
point the office of deacon not only is recognized by canon law as being sacramental but has the

right to be identified in this manner.”

The National Association of Deacon Organizations (NADQO) on acknowledging the
misunderstanding of the identity of the deacon prevalent within the United States Church has
encouraged the need for catechesis. According to the President of NADQ, this is not only an
important task to carry out but also an experience that will realize benefits for the parish and for
the ministry of the deacon.” In order to promote this catechesis the President of NADO

encourages the distribution of their national news letter which highlights various

ministries of deacons across the United States, as an excellent instructional resource for

parishes.*

This understanding of the diaconate based on its function and not spirituality may have
been stimulated by the principal documents dealing with the restoration of the diaconate.
Although these documents clearly do not dismiss the importance of sacramental graces received

through ordination, nor do they discard the servant image of Christ, the mofu proprio of Paul

A Archbishop Crescenzio Sepe, “Address to the National Catholic Diaconate Conference, New
Orleans, July 21, 1994," Deacon Digest 11 (September/October 1994): 10-15. Archbishop Sepe states that
the theology of the diaconate, its spirituality, its juridic dimension, its ministerial activity are completely
developed in the context of Holy Orders.

32gamuel Taub, “The Juridical Expression of Diaconal Ministry,” Deacon Digest 14
{March/April 1997): 16-17.

* Bill Brown, “Catechesis On the Diaconate, ” Deacon Digest 17 (November/December 2000): 6.

*1bid., 6.
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VI and the earlier decree on the Church, Lumen Gentium contain elements that appear to
support the functional nature of the office. This bias is implied by the Council and later by Paut
VI when they suggested, first of all, the need to reinstate the diaconate is a response to human
needs which are not being met effectively.”® Secondly, when the Council phrased the character
of the office to be restored, they did so in such a way as not to offend those who taught the
diaconate was not sacramental *® Finally, after briefly recognizing the sacramental nature of the
diaconate, the Council immediately shifted the emphasis to the manner in which the ministry
would be exercised by setting out a list, albeit not exclusive, but nevertheless specific of tasks
necessary for the life of the Church;” responsibilities that the Church believed would be
encompassed within a threefold ministry that was ordained for service (diakonia) the liturgy,

of the Gospel, and works of charity.*®
Another aspect that has led some individuals placing the emphasis on the functional

nature over the sacramental quality is the notion of "cursus honorum" which requires a person
to hold various offices of differing and increasing responsibility as a demonstration of
qualifications. As the person moves up in the hierarchy responsibilities and duties are increased.

In this model ministry is seen in terms of power and honor rather than service.*

%5 Ad Pascendum, 436.
* See Echiin, The Deacon in the Church, Past and Future. 115.
7 Ibig., 114.
38 .
Lumen Gentivm, 387.
* James Barnett, The Diaconate: A Full and Egual Order.(Seabury N.Y, The Seabury Press,
1979), 1244-46. Barnett argues for the elimination of passing through ministries. He believes that success

in one ministry does not mean success in another. While people need to be tested in ministry, they do not,
he believes, have to be formerly instituted in various ministries. In addition he thinks that these other
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In conclusion, the literature reviewed for this paper revealed that there are two basic
opinions concerning how the identity of the deacon is perceived. The first viewpoint believes that
thé identity of the deacon is sacramental, expressing the image or character of the Church as
servant; while the other considers the deacon’s identity as being linked with his function. Both
find support within the documents originating with the Second Vatican Council and they both
recognize the permanent diaconate as a legitimate and necessary element in the hierarchical
nature of the Church,” a sacred office which provides the necessary witness to the Servanthood

of Christ. However, they differ in the application and interpretation of servanthood and mission.

The viewpoint which stresses the function of the permanent deacon as emerging from the
three fold ministries enunciated in Lumen Gentium, claims that the deacon is more of an
animator of service within the Church than a mere extension of its presence as a service agent.*!
‘The promoters of the symbolic or sacramental perspective emphasize the Servanthood of Christ,
whose identity - like that of the priest or bishop - is linked with the nature and mission of the
Church, rooting its identity within the universal sacrament of salvation.? This side of the

argument insists that the Church left the function of deacon undetermined,* while emphasizing

ministries cannot stand on their own as proper minisiries.
Byd Pascendum, 434,
Mhid., 435,
2L yumen Gentium, 1F

43Lumen Gentium, 387.
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the Servanthood of Christ, a role that brings the Church’s diaconal nature to concrete,

sacramental expression.**

These two distinctive perceptions drawn from an examination of various primary and
secondary sources were informative but they generally failed to provide any concrete data
concerning the portrait of the permanent deacon, a profile which the Second Vatican Council
said they would leave for future deacons to construct.*® However, in the study Timothy J.
Shugrue undertook in 1986 he links the functional side of the deacon’s ministry with the
sacramental.*® Here he claims that it is the exercise of the deacon’s threefold functions, liturgy,
word and charity that permit the deacon to be the minister of the mysteries of Jesus Christ.*
According to Shugrue the deacon-as-sacrament is extended beyond the duties ascribed by the
Second Vatican Council to embrace any of his encounters with persons, including living out his

family life and secular occupation.

The deacon thus can be seen truly as a minister through whose incarnation of

Christian sensitivity and response others can enter into a moment of sacramental
encounter with the Lord Jesus.*®

4 Ad Pascendum, 433.

* Andreas Weiss, “The Permanent Deacon. Theological Canonical and Sociological Reflections
Based on Survey,” Canon Law Science Research, 10 Wuerzburg: {1991): 76.

“The Church is understood as a community of believers united with Jesus, This union is facilitated
by the witness of the ordained ministers, a servanthood expressed in manifold ways. In the case of the
deacon, the ministries of chatity, liturgy and the Word struciure his relationship to the community as a sign
in which all find their Christian identity brought to a clearer focus.

""Ihe reference here to “mysteries of Jesus Christ” is emphasizing the description of deacon as
depicted in Ad Pascendum, 433.

® Shogrue, Service Ministry of the Deacon 10.
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Although the literature considers the sacramental nature of the office as preeminent and
at times even links the duties of the office with the sacrament, it fails to address the questions
posed by Shugrue: How, in fact, do the deacon’s ministries of charity, liturgy, word ‘serve’ the
Church? How must the ministries of the deacon be shaped and positioned so as to exert a truly
sacramental influence on the Church? How do the deacon’s ministries of charity, liturgy and
word structure his relationship to the community as sign in which all find their Christian identity
brought to a clearer focus? How do the deacon’s activities outside of his traditional ministerial
context carry with them a ‘sacramental-presence? Is the deacon perceived as significant by the
unchurched whom he meets, or by non-Catholics or non-believers? The failure to investigate
these questions has feft a vacuum in the understanding of the permanent deacon, a deficiency that

deprives the Church community of truly comprehending the spirituality of the diaconate.

Specific Objectives of the Study

The specific objective for this study is to determine how the deacon perceives himself,
not just within his traditional ministerial setting but also outside of it. I have chosen this as the
purpose for the study since the literature has unquestionably indicated that deacons through
ordination are imbued with a ‘sacramental-presence’®® which extends beyond the ecclesia

community to the whole world. In other words, through ordination the deacon becomes a “ritual

“For definition of ‘sacramental-presence’ see page 19.
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sign’ not just for believers but for both non Catholics and non believers.® Since this notion of
being sacrament implies that there is an expectation that the deacon’s life and ministry are fully
integrated, *' and not something that the deacon activates only when acting on behalf of the
Church, then it is reasonable to postulate that the deacon’s spirituality is something quite
different from priests, religious and lay ministry professionals, If the deacon’s ministry is one
that, according to the teaching of the Church, is meant to reveal the interconnectedness of the
sacred and secular then it is important to undertake a study that assesses the deacon’s perception
of how he sees himself and whether he envisions himself as the face of Christ to the world and

what that might mean.

The Thesis Question

The preliminary planning of the design and methodology for this study commenced with
the recognition that the deacon’s identity as a ‘sacramental-presence’ is the variable that this
proposed analysis intends to measure. As disclosed earlier in the literature review, there are two
distinct view points that deacons and others have used as the defining aspect of the permanent
deacon’sidentity and spirituality. These two opinions, based on function and sacrament, suggest

that there are at least two possible hypotheses that could be phrased in regards to the identity of

%1t a diaconal ordination configures one to Christ in a unique manner, it foilows that a deacon is
not just a ‘ritual sign’ for the Christian community he serves but for all people he encounters. Although non
Catholics and nen believers may not readily recognize the deacon in this way, his presence should still give
witness to his faith rooted in love, justice and a fidelity to the ideals of digkonia. And, it seems fairly clear,
even within these environments, his ministerial character will likely be recognized. See Shugrue, Service
Ministry of Deacon wherg he submits that deacons become the “ritual-medium’ whereby Christ is active and
effective in a specific way in the lives of beleivers and in the life of the broader community. 14.

3 ibid., 92,
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the deacon. The first hypothesis connects identity to function, while in the second, the identity
is associated with the idea that through the sacrament of holy orders the deacon is configured to
Christ in a unique manner. Since this proposed research paper is only interested in the latter
hypothesis and the fact that literature review revealed a failure on the part of priests, laity and
deacons themselves, to understand fully the nature and character of the permanent diaconate as
a sacrament, I propose the following research question: How do deacons perceive their identity?

What is the consonance / dissonance between their self perceptions and extant literature? *

Methodelogy

The methodology that was chosen to examine this topic embraced four distinct ways of
researching the subject matter. First of all, the identity of the deacon was considered from a
biblical, historical and theological perspective. This was accomplished by an exegesis of relevant
scripture passages, a consideration of the historical development and decline of this office and
an investigation into the theological meaning of diakonia, especially in light of the notion of

Jesus as Lord and Servant

After the identity of this sacred office was considered from these three pillars of our faith
relevant Church documents and current literature surrounding the permanent diaconate were
reviewed. This survey included an examination of written testimonies of deacons published in

a variety of sources, such as, Deacon Digest and NAD(’s Newsletters. The third means of

2This research statement is inspired by the fact that fifty-one percent of the lay leaders surveyed
by the committee for the National Catholic Conference of Bishops in the United States believed that
ordination was not necessary for the minisiries performed by deacons in their parishes. “National Study of
the Diaconate, [994-95" 13.
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achieving my goal was through a critique of the data gathered from two surveys conducted in the
Uniied States, both for the Bishop’s Committee on the Permanent Diaconate, Although these
surveys appear to be primarily concerned with facts and figures dealing with age, education and

formation there were some personal insights discovered within the data collected.”

Finally, a questionnaire was designed and distributed to permanent deacons serving in
various dioceses throughout Canada® A questionnaire was chosen to supplement my
investigation since the literature review revealed a lack of specific research dealing with the
perceptions deacons have of their identity and spirituality. Through this proposed survey of more
than three hundred permanent deacons it was my hope that this flaw would be addressed and the

data gleaned from it would be helpful for future research within this specific field.

Key Terms Employed in the Study
The following terms will be used in this study:

1. Configuration: Oxford dictionary® defines ‘configuration’ as “an arrangement of parts

or elements in a particular form or figure.” When this notion is applied to computing the

53 The first survey, National Study of the Permanent Diaconate of the Catholic Church in the
United States was conducted in 1994 and 1995. The second study conducted by the Center for Applied
Research in the Apostolate for the United States Bishops utilized statistical data gathered from the 1999
triennial survey of 155 dioceses on behalf of the Secretariat for the Diaconate of the United States Bishop’s
Conference. See United States National Catholic Conference of Bishops and Center for Applied Research
in the Apostolate The Permanent Diaconate Today (Washington: NCCB publications, May 2000).

34 Although cost of mailing out surveys was a factor in my decision to restrict the surveys to
Canadian deacons, I believe that some of the data I was seeking for this thesis project could be attained
from the two surveys conducted by the United States Conference of Bishops; a survey that did not consider
Canadian deacons.

5 R. E. Allen, ed. The Concise Oxford Dictionary (Oxford; Oxford University Press, 1990), 249.
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dictionary suggests that these elements or parts are arranged in such a way as to
accommodate a particular specification. If this understanding is applied to “spirituality’
it would suggest that a person has aligned him or herseif to Christ in such a way that he
or she takes on specific Christ-like attributes. In the case of diaconal ministry this would

emphasize the servant aspect of Christ over kingship.

2. Sacramental-presence: This characteristic catholic term refers to how God is able to be
perceived, disclosed and communicated through the finite; the invisible depths of the
divine reality are manifested in visible ways. In the widest sense this would refer to
God’s self-communication through all reality: the cosmos, nature, history, events,
persons, objects, rituals and words, and in particular through an encounter with Jesus
Christ. While in the specific sense it would refer to God’s self-manifestation through any
baptized person, in particular the unique manner through those ordained to represent the
ecclesial community. In this thesis project, as applied to the sacrament of ordination to
the diaconate, sacramental-presence refers to the self-communication of God through the
sacred office of the permanent deacon, in such a way that people encounter Jesus Christ.
Since diaconal ordination configures the deacon to Christ as servant this would mean that

people would meet the servant Christ.

Questionnaire

The questionnaire that [ designed for this project, attached as Appendix A, was inspired

by the unanswered questions posed by Timothy Shugrue in his consideration of how deacons
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should be placed within the diocesan Church, *® and by the United States Bishops® 1994-95
survey. These questions were chosen to form the basis of my study since they were capable of
assessing the deacon’s perception of how he sees himself, both within and outside his traditional
ministerial setting,

The resulting questionnaire contained statements that were clearly and simply stated,
utilizing jargon familiar to permanent deacons, while avoiding the use of leading questions. Each
statement confined itself to one concept and could have been equally applied to all respondents.™
In addition to seeking the attitude or opinion held by the respondents, the questionnaire also
sought personal information from the candidate, such as, years of service and the time
commitment to ministry. This information was essential since time comunitment and length of

service could influence the degree the respondent assigned to the question.

The questionnaire was offered to three hundred of the eight-hundred and fifty-eight
deacons serving throughout Canada. While the names were randomly selected, the selection of
candidates was made on the basis of location and service. In this way all fifty-three dioceses were
given the opportunity to be represented as well as deacons whose service reflects the evolution
of the diaconate in Canada over the past thirty years. Although this study surveyed only Canadian
deacons, the mix of rural and urban, long term and newly established diaconal programs,

provided a sufficient cross section of experiences that would be representative of deacons serving

ﬁShugrue, Service Ministry of the Deacon, 89-109. See page 135 for a list of these questions.

*'Donald P. Warwick and Charles A. Linger, The Sample Survey: Theory and Practice (Toronto:
McGraw Hill, 1975) 1406-150.
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throughout North America and accordingly a vehicle that would be able to provide valuable

information on how deacons perceive themselves.

Prior to the delivery and administration of the survey, the questionnaire was given to
seven deacons serving within the Archdiocese of Kingston as a trial. The participants were
selected from those who were in attendance at a previously scheduled meeting for all diocesan
deacons. Since there were only t\welve deacons serving within the diocese at that time, it was
not truly random, but nevertheless it did avoid some of the bias associated with preselected
candidates. All seven completed the pilot testing without difficulty, with completion times
varying between twenty and thirty minutes. Each reported the instructions were clear and the

questions were comprehensible and non threatening.*®

After the survey form was validated through this pilot administration and approved by
the Ethics Committee at McMaster University, it was forwarded to the three hundred deacons
selected through a direct mail campaign starting in October 2003. The first results came through
within weeks of the questionnaire being distributed with the last of the returned survey forms

being received in January 2004.%

*®Jean M. Converse & Stanley Presser, Swrvey Questions: Handcrafting the Standardized
Questionngire (Beverley Hills, Ca:Sage Publications, 1986), 70-75. The anthors of this text suggest that in
the pretesting, one of the areas to be considered is whether any of the questions made them feel
uncomfortable.

$See Chapter Five for specific details of the survey administration and results.
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Analysis of Data - Limitations and Valne

The information which was collected was considered in light of the data generated by the

biblical, historicat and theological research, as well as the testimonies and reflections published

in the various joumnals and news letters. This comparison, along with information gleaned from
previous surveys was used as a means of corroborating the validity of data gathered from the
questionnaire. However, it is important to note that this questionnaire was not meant to be a
quantitative study but rather qualitative. It was simply intended to enhance the current
knowledge of deacon identity as opposed to testing an hypothesis. In other words, the intention
of the survey conducted was to develop a purposeful, systematic, intelligent, and accurate

description of the deacon’s identity.

Although the questionnaire was careful to include certain variables, such as years of
service, which could influence the perception of the deacon, the articles generally did not provide
that back ground, and thus could account for some contradictions between the testimonies and
those surveyed. Nevertheless, the information gathered from this widely distributed
questionnaire and various festimonies is relevant to directors of formation programs and

researchers and no doubt will stimulate further qualitative and perhaps quantitative research.

In addition, I was mindful of the danger that as a member of the group being studied my

personal preferences might skew the results. However, research manuals also reassured



23
me that when the researcher engages his or her own experiences, he or she is adding another

comparative to be considered in the final analysis.*

Application of Results

This study was designed to fill the void caused by a lack of concrete research dealing with
the identity and spirituality of the permanent deacon. It is my hope that the resulis of this study,
which focussed on two key components, sacramentality and function, will enhance the emerging
cohtemporary theology concerning the nature of this sacred office. A theology that will not only
inform those involved in the training and formation of permanent deacons and deacons
themselves, but will also highlight which I believe is the animating principle, sacramentality, that
shapes diaconal identity. Although this principle which is rooted in the notion of ‘sacramental-
presence’ is an abstract concept it is one that nevertheless must become an integral part of the
formation of permanent deacons. In this way, it is my hope that this research will contribute to
building a theology of diaconal ministry and clarifying the unique identity of this sacred office

as it evolved after 1967.

“William R. Myers, Research in Ministry: A Primer for the Doctor of Minisiry Program
(Chicago: Exploration Press, 2000), 30.



CHAPTER TWO

BIBLICAL UNDERSTANDING OF DI1KONIA

Introduction

The purpose of this chapter is to consider the notion of ‘diakonia’ and the concept of
‘servant” from a scriptural perspective. This biblical notion of ‘servant’ is an important
foundation for this dissertation since the restored office of permanent deacon in the Roman
Catholic tradition drew its inspiration and theological basis from the early church, in particular
the testimony provided by the New Testament. Although this subject matter could be 2 major
research project in itself, I believe that limiting our treatment of this topic to a basic description
of deacon as it emerges from scripture along with the refated discussion of how the notion of
‘diakonia’ or servant impacted on the identity of this ancient sacred office will provide the

necessary foundation for the other descriptive chapters in this thesis.

Before considering how the New Testament word ‘diagkonia’ or ‘diakonos’ shapes our
understanding of the permanent diaconate, it would be useful to explore how our understanding
can be deepened by reflection on the meaning of ‘servant” in the Old Testament, in particular the
Servant Songs of Isaiah [ 42:1-7; 49:1-7; 50:4-9; 52:13-53:12]. Though each is unquestionably
reievant to the theme, and though Isaiah 61:1-2 is most commonly cited in connection with the

diaconal office, we will limit discussion so far as possible to the first of the songs (Is 42:1-7).

24
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Here, a series of ideas are woven together that can serve as a rich resource for the theology and
practice of the diaconate, Of particular importance in this connection is the association between

the Servant’s role in second Isaiah and the divinely-given task of establishing justice.

The Notion of Servant / Slave ( ‘ebed } in Isaiah 42:1-7

In this portion of the chapter the consideration of servant as it is depicted in Isaiah 42:1-7
wili be based on an exegetical analysis of this passage relying on the New Revised Standard
Version translation.®' After quoting this scripture passage, a brief consideration of the literary
unity, translation, and structure will be presented before moving into a fuller discussion of the
poem, with a particular emphasis placed on the notion of servant, as developed in this song and

its application to our contemporary Roman Church.

42{1}Here is my servant, whom I uphold, my chosen, in whom my soul delights; I have
put my spirit upon him; he will bring forth justice to the nations. {2} He will not cry or
lift up his voice, or make it heard in the street; {3} a bruised reed he will not break, and
a dimly burning wick he will not quench; he will faithfully bring forth justice. {4} He
will not grow faint or be crushed until he has established justice in the earth; and the
coastlands wait for his teaching. {5} Thus says God, the Lord, who created the heavens
and stretched them out, who spread out the earth and what comes from it, who gives
breath to the people upon it and spirit to those who walk in it: {6} [ am the Lord, I have
called you in righteousness, 1 have taken you by the hand and kept you; [ have given you
as a covenant to the people, a light to the nations, {7} to open eyes that are blind, to bring
out the prisonets from the dungeon, from the prison those who sat in darkness.

®! For the purposes of this paper I primarily used the New Revised Standard Version. Although
did consult two other translations, the Jerusalem Bible and the Tanakh (See Tanakh: The Holy Scriptures,
The New JPS Translation according to the Traditionaf Text, {Philadelphia, PA.:The Jewish Publication
Society, 19835), I did not find a great deal of difference.
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B. Duhm®, who originally identified this passage as one of the Servant Songs, indicated

that verses 42:1-4 were a complete unit. John L. McKenzie® and other scholars have suggested
that vv. 5-7 should be included. After considering their positions, in addition to those scholars™
who believe 41:1 to 42:9 form one literary unit, 1 concluded that 42:1-7 is adistinct and separate
piece. My decision is simply based on the fact that this unit of text disrupts the series of trial
speeches, concerned with idolatry, that was introduced in Chapter 41:1 and resumes with 42:8.
Although there is a reference to ‘servant’ in 41:8-20 the emphasis appears to be on consoling his
servant Israel, as opposed t0'c0mmissioning the servant to be his “agent, endowed with his spirit,

who in a quiet way will bring justice to the nations.” *

Textual and Literary

There are two speakers in this passage. The first is Yahweh and the second is the narrator. This
poem consists of two parallel sections. The first, verses 1-4 designates and identifies the mission
of the servant of Yahweh, while verses 5-7 summarizes, develops and elaborates the actions of

Yahweh. The second pari clearly emphasizes the power of God’s word in recreating the universe,

2 The Servant poems were first isolated by B. Duhm in 1892, Das Buch Jesaja éibersetzt und
erkldrt (HKAT 3/1; Géttingen, 1902; 5* ed. 1968).

%3 yohn L. McKenzie, Dictionary of the Bible (New York: MacMillan Publishing Company, 1965),
791. However, McKenzie in his commentary on Second Isaiah in Anchor Bible series suggests that verses
8 and 9 should be included.

8 Cf. Richard J. Clifford, “Isaiah 40-66” in Harper's Bible Commentary , ed. James L. Mays,
{San Francisco: Harper & Row Publishers, 1988), 573-576.

% Bernhard W. Anderson, Understanding the Old Testament.3rd ed. (Englewood Cliffs, N.L.:
Prentice Hall, Inc. 1975), 459. Anderson in his text suggests that this passage is part of 41:1 to 42:4. He
docs this in order to support his thesis as to the identity of the servant. However he fails to clearly establish
his reasons for inciuding the servant poem with the Trial of the Nations.



and that what happened at the beginning continues into the present - Israel emerges from

darkness to light.*®

¥Yerse 1: Yahweh commissions his servant

Yahweh, designates and consecrates the
servant as one who is special, the “chosen
one” of God, and confers upon the servant
his ‘spirit’. The phrase “I have put my spirit
upon him™ suggests the creative power of
Yahweh.

Verses: 2-3  Quallities of the Servant

Yahweh continues to speak, and states that
the servant will accomplish his mission of
restoring justice, with gentleness and
confidence. Characteristics which partly
reflect the gifts of the spirit described in 11:2,
and are qualities which are associated with
the Messianic age.

Verse 4:  Justice will be restored

Yahweh proclaims that his servant will not
fatl nor be discouraged, and will persist until
‘true justice is established on earth,” and
those in exile are restored. The reference to
justice evokes memories of David, who
became King and “reigned over all Israel;
and . . . administered justice and equity to
all his people.”(2Sam 8:15)

Verse 5; Yahweh, who commissions

The poem style changes. The narrator speaks,
using Genesis languape to identify that
Yahweh, who commissions this servant, is
the creator of the heavens, earth and all life.

Verse 6: Qualities of the Servant

Yahweh, now speaks and declares that he has
chosen the servant, and called him in
righteousness. Again creation language is
used. This verse evokes images of the
creation of the first human being {Gen 2:7)
and describes how this servant was formed by
him and chosen to be “g light to the nations.”

Justice will be restored

Yahweh continues to speak. Here the mission
of the servant is further explained. The
servant is called to open the eyes of the blind
and free those in prisons so they can be cured
- and only then can justice be restored. This
reference draws on Psalm 107:10 “Some sat
in darkness . . . prisoners ... for they had
rebelled against the words of God.”

Verse 7:

In the first of the four Servant songs the identity of the Servant is unspecified. There are a wide
variety of opinions concerning the identity of the Servant. Most of the debate has centred around
whether the servant is an individual, historic or futuristic person, while others have proposed it

as the people of Israel. John L. MacKenzie captures part of this portrait when he writes,

% For a discussion on this see Carroil Stuhlmueller, C.P. “Deutero-Isaiah and Trito-Isaiah ” in The
New Jerome Biblical Commentary, ed. by Raymond E. Brown, S.S., Joseph A. Fitzmyer 5.J., and Roland
Murphy, OCarm. (Englewood Cliffs, N.J.:Geoffery Chapman, 1992), 335.
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The title “servant” permits him to recall all those instruments of Yahweh’s saving deeds,
whether Moses, the king, or the prophet; the title may be conceived as suggesting either
acollective ideal figure who combines all these leaders or an ideal figure who possesses
all the gifts of charismatic leadership.”’

The choice of this title is quite interesting, since the people at the time of Second Isaiah would
have understood this designation as special. The Hebrew word ‘ebed is literally translated as
slave, derived from the word ‘abad, ‘to work.” However, ‘ebed denoted not only actual slaves
occupied in production or in the household but also persons who were in subordinate positions,
mainly in regards to the king and his higher officials, thus imparting the meaning servant as a
“privileged title of an official who ranks high in responsibility and in proximity to the monarch.
... * In addition to this notion theterm ‘ebed is also used to designate a special relationship
or association, either with Yahweh or with the community. For example in the Hebrew
Scriptures it has been used as an honorific title for Moses (Ex 14:31; Nm 12:7), and David
(2Sam 3:18, 1Kgs 11:34, 36; Ps 89:4, 20-21) and even to the community of Israel, who

frequently addressed themselves as the slaves of Moses and the Prophets.”

The author of this passage clearly was iniending to give his audience hope. The
generation reading this poem had never known Jerusalem or the Temple, but their faith must
have been kept alive by prophets such as Ezekiel and Jeremiah, and those who followed in

Isaiah’s steps. Here, we have a notion of salvation, a restoration of a society based on the justice

7 Ibid., 792.

% McKenzie, Dictionary of the Bible, 7192.

% For a full discussion of the term see Richard J Clifford, “Second Isaiah” in Anchor Bible
Dictionary, Vol II1. 470-501. ed. Gary A, Herion and David N, Freedman, (New York: Double Day, 1992),
470-472.
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and compassion of Yahweh. All the elements as understood in their tradition were imparted in

this short poem.

In verse 1 they are told that the servant is ‘chosen’ by Yahweh and endowed with his
‘spirit’ [ru°h]. In this passage ru'h indicates more than breath or wind. It suggests a divine
dynamic entity by which Yahweh accomplishes his ends: salvation, creation and at times an
agent of his anger. And when ‘rih’ is associated with the title “the Spirit of the Lord’, as it
is in this passage, the reader would have understood it as a force which has a unique effect
upon the person, indicating an endowment of qualitics important for any extraordinary
redemptive work ... which moves men to deeds of strength, courage and wisdom.”” Those
who read this passage would recall that the spirit of the Lord was used in relation to the promise

of a Messianic King in first Isaiah (11:1).

In verses 2 and 3 the servant is not described as warrior, or triumphant king, or one who
pushes aside the weak in the hope of winning conventional power but rather simply as someone
who bears witness with quiet, patient gentleness and who does not cry out, nor seek pity. In this
part and the next verse the servant is associated with Mispat, a form of judgment or justice.
Again those who were reading this for the first time would realize that MiSpat may refer to
Yahweh’s punishment, anger, judgment, and of course they would recall the verse from first

Isaiah (1:27) that through judgment Israel will be restored to its former state.

One cannot read this servant song today without observing the different translations and

the variety of meanings attached to it. The NRSV and the Jerusalem Bible use justice, while

"John L. McKenzie, “Second Isaiah” in The Anchor Bible, Vol. 20 7 (Doubleday, New York
1968), 36.
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the Tanakh utilizes ‘right’ and the Anchor Bible ‘judgment’. These various opinions led me to
conclude that Mispat, as employed in the verses under investigation, refer to a concept of

justice, that Paul Hanson explains as:

the concept [that] lies at the heart of Second Isaiah . . . [and] Mispat is the order of
compassionate justice that God has created and upon which the wholeness of the
universe depends .. .” 7!

In verse 4, we are told that the servant will not rest until Yahweh’s Mispat is established
on earth and the “coastlands wait for his teaching.” (v.4). Torah, which traditionally indicates
priestly instruction, is used in reference to coastlands which implies the limits of the earth,”

suggesting a wider meaning for ‘forak’, proposing a form of revelation.”

In the following verses, 5-7, Second Isaiah uses a form of parallelism or symmetry ™ in
order to repeat his message, and to ensure that the reader is convinced that this Servant is
extraordinary since he has been chosen not by any god, but by the God who is the creator of the

universe and the source of all life.

Yahweh’s Servant will bring light to all those who are groping in the darkness of
ignorance (60:1-3) and offers an alternative vision of society. In this song there is a promise,

which clearly articulates the hope that comes from the “public embrace of pain” and

7! Paul D. Hanson, “Isaiah 40-66" in Interpretation: A Bible Commentary for Teaching and
Preaching (Louisville: John Knox Press, 1995), 42.

7See John L. McKenzie Second Isaiah, 22. McKenzie suggests that the word refers to the coastal
regions of Syria and Phoenicia, for the Israelites a remote area, the limits of the earth.

 bid., 36.

7 Clifford, Second Isaiah, 571 - 596.
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75

foreshadows the “release of social imagination™” as encountered in third Isaiah.

This poem is not a biographical sketch, but rather a passage to reflect on the nature of

response demanded by anyone who has received a call from God. Paul D. Hanson suggests that:

We suspect that they also found in the description of the Servant’s vocation an invitation
to reflect on the responsibility of all those [individuals or groups] who acknowledge
God’s Sovereignty and recognize the dependence of all creation on God’s order of
justice.™

This servant, as depicted in this poem, is a description of what we, who love God, are

challenged to become. The servant is one who lives consistently in the service of the justice of

God, and whose life is patterned on the nature of God.

In summary then we are left with a title that indicates slave, but one with a special
relationship to the King. This person, an agent of Yahweh, is called to bring justice and equity

to all nations. This slave will lead the new exodus, and restore the Davidic Kingdom.

It is impossible for a Christian to read this passage, or the other three, without thinking
about Jesus as the one who has realized the vocation of the Servant. This passage, Isaiah 42:1-7,
is found in the common Lectionary in connection with Jesus’ baptism” in which Jesus is

identified as the Servant to the Christian community.

In addition, Jesus probably heard it read in the synagogue several times, and the servant

? walter Brueggemann, O/d Testament Theology, Essays of Structure, Theme, and Text
{Minneapolis, MN.: Augsburg Fortress Press, 1992), 268. Brueggemann’s reference to social imagination
refers to the proclamation of justice that springs from social criticism that comes from the contact with pain.

76 Hanson, Isaiak 43-66, 41.

! The Baptism of the Lord - Year A, Lectionary no. 21. (Ottawa, ON.: Canadian Conference of
Catholic Bishops Publications Service, 1992), 93.
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theme is expressed at the beginning of his ministry in the synagogue in Nazareth,

The spirit of the Lord God is upon me, because the Lord has anointed me; he has sent

me to bring good news to the oppressed, to bind up the broken hearted, to proclaim

liberty to the captives, and release to the prisoners; to proclaim the year of the Lord’s

favous. (Isa.61:1-2)™

This passage from third Isaiah, as noted ecarlier, is often the choice for deacons
considering a scripture passage that will be utilized on a remembrance card to mark the occasion
of their ordination. The words of Isaiah 61:1-2 certainly depict an important aspect of the
deacon’s ministry. However, the notion of servant depicted in Isaiah 42:1-7 provides an
illustration of diaconal identity touching on the importance of being called, and those who are
chosen by God are anointed with his spirit so they may become agents of God’s MiSpat in the

world. In this way second Isaiah captures not only the role but also the diakonia present within

the mission of the laity or community.

New Testament Understanding of Servant (diakonos / doulos)

While the servant image that emerges from our reflection on Isajah 42 was important for
our understanding of diaconal identity, it is also necessary to look at the New Testament since
here we have direct testimony of how the church in the first century understood this unique
ministry. In order to accomplish this goal, it will be necessary to determine what is meant by
the notion of servant as it applies to Jesus and then as it applies to a minister who acts as Christ’s

representative. This will be done by first of all considering the New Testament references to

"See also Mt 3:17; Mk 1:11; Lk 9:35; Acts 17:24-25, 26:18,23; Lk 2:32.
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diakonos and its associated word doulos.

The manner in which digkonos, (servant) or doulos, (slave) are employed in the New
Testament, especially diakonos, reflects the meaning of the Hebrew word ‘ebed which is
translated as slave, but carries with it an understanding of a servant who has a special
relationship with the master. As the Hebrew word ‘ebed gives a particular understanding of
servant as depicted in Isaiah 42, 50 does the Greek word, diakonos in the New Testament. In
fact, this Greek word diakonos and its associated and interchangeable word dotdos lie at the
very heart of what it means to be a Christian.” Before examining these two Greek words in light
of the testimony available in the New Testament, it would be useful to review the interpretation

of diakonos currently held by scholars and favoured by the Magisterium.

Diakonos - A Contemporary Interpretation

The word deacon is derived from the Greek ‘diakonos’ which primarily means one who
serves at table. Both the noun and the verb are found in the New Testament (Lk 10:40; Jn 2:5,
9; Acts 6:1 ff. } It is not clear when diakonos as used in Christian circles passed from the generic

meaning ‘servant’ or “minister’ to the specific meaning ‘deacon.’® However, the metaphorical

™In this chapter I will use these two Greek words interchangeably. Although they carry a different
meaning and are used to contrast discipleship of Jesus, I concur with the scholarship of John N. Collins
who concluded that these two Greek words are just complementary expressions, used to express forms of
discipleship. See Collins, Deacons and the Church, 36-37. His treatment of these words diakonos and
daulos have been widely accepted and now appears to be the normative understanding as noted in Frederick
Wiiliam Danker, ed. A Greek-English Lexicon of the New Testament and other Early Christian Literature
3" ed., (Chicago: University of Chicago Press, 2000), 230-232.

0warren C. Trenchard “Deacon” in Eerdmans Dictionary of the Bible ed. Donald Noel Freedman
(CGrand Rapids, MI: William B. Eerdmans Publishing, 2000), 325.
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sense, especially as used by Paul, extends the meaning of servant beyond waiting on tables, to
include the following: servant or minister (1 Cor 3:5; Eph 6:21; Col 4:7); servant or minister
of the gospel (Eph 3:7; Col 1:23); servant or minister of the church (Col 1:25); servant or
minister of the new covenant (2Co 3:6), servant or minister of God (2 Co 6:4) servant or
minister of justice (2 Co 11:15) servant or minister of Christ (2 Co 11:23) and ambassadors of
God® who came not to be served but to serve. (Mk 10:43-45; cf Lk 22:26-27). This broad range
of activities associated with diakonos represents the general consensus among biblical scholars
today since it suggests that diakonoes means more than just exercising a ministry restricted to
care, concern and love. John N. Collins, has argued that this former popular interpretation is no

longer correct since,

those elements of meaning introduced into the interpretation of this word and its
cognates by Wilhelm Brandt are just not part of the field of meaning.%

Instead diakonos refers to someone who serves as an intermediary, an agent who at the behest
of a superior gets something done. In this role as an intermediary, the person is identified with
specific reference to an aspect of the divine message, such as apostles and other prominent

Christians charged with its transmission.® However, Danker does not only dismiss care and

$1Servant, ‘diakonos’ has been described as emissary, spokesperson or ambassador with Paul
providing the most ample evidence of this meaning in early Christianity. See J. Albert Harrill “Servant” in
Dictionary of the Bible ed. David Noel Freedman (Grand Rapids, MI: William B. Eerdmans Publishing Co.,
2000),1189. See also McKenzie, Dictionary of the Bible, 132,

#10hn N. Collins, Deacons and the Church: Making Connections between Old and New
(Harrisburg, PA:Morehouse Publishing, 2002) 13.See also Danker, ed. A Greek-English Lexicon of the
New Testament and other Early Christian Literature 3" ed., 230-232,

% Danker, ed. 4 Greek-English Lexicon of the New Testament and other Early Christian
Literature, 230.
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concern as being the sole description of diakonos, he also adds that even the ecclesiastical title
of deacon is unreliable, since it is simply a technical term, whose meaning has varied
throughout history and is therefore inadequate for rendering New Testament usage of
diakonos® This interpretation of diakonos was quickly embraced by the Vatican. Although
Cardinal Ratzinger’s concern was the priesthood, his 1990 address to the Synod of Bishops in
Rome dismissed the narrower interpreiation associated with the Greek word diakonia and

diakonos as being erroneous and misleading **

Diakonaos - As illustrated in the New Testament

The two designations, diakonos and doulos were not just titles adopted by the early
Church but were terms that Jesus used to define his own ministry.* In addition, Jesus instructed
his disciples that in his kingdom if one wants to be great or first that person must become the

servant of the others (Mt 20:20; Mk 10:35). According to Jesus being a servant also includes a

¥bid, 230.

Ratzinger based his understanding of diakonia based on the work of John N. Coltins Diakonia.
Re-Interpreting the Ancient Sources (New York: Oxford University Press, 1990). See Collins, Deacons and
the Church, 20,

¥Congar in his consideration of the hierarchy of the Church as understood from the texts of the
Gospels states that Jesus lived his mission and defined it in terms of the Isaian Servant, especially Isaiah
42:1. In addition the note in the Jerusalem Bible in reference to this biblical text reports that the New
Testament {cf. Mt 3:17 +; Lk 4:17-21; Acts 3:13 +; 8:32-33} sces Jesus as this servant [ Yves Congar,
Power and Poverty in the Church (Baltimore: Helicon Press, 1964), 26]. However, some scholars, such as
Morna Hooker, while she agrees with the scripture passages cited above, argues that Jesus does not
understand himself in this way. Instcad, she makes the connection of Jesus as the Suffering Servant through
the apocalyptic literature such as Daniel, which draws on the corporate identity and the Son of Man
representing the nation of Israel which has undergone suffering and afflictions. Nevertheless, Hooker would
agree that the title “My Servanr” may apply as a description not as a designation to someone who by their
quality of life may like Moses and David be described as true servants of God. Morna D. Hooker, Jesus and
the Servant (Cambridge: University Press, 1959), 147-163.
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willingness to deny oneself and to take up one’s cross and follow him. “ For those who want to
save their life will lose it and those who lose their life for my sake will find it.” (Mt 16: 25-26)
This willingness to lose their life is implied in the titles of diakonos or doulos since these

designations suggest that the person completely belongs to Christ.”’

This notion of losing their life and being possessed by Christ implies another aspect of
discipleship. It suggests that those who are in service act on behalf of their master and teacher.
This is why Jesus explains that . . . whoever receives [the] one whom [ send receives me” (Jn
13:20)and . . . if you know me, you will know my Father” (Jn 14:7) and you know that . . .
whoever sees me, sees him who sent me ” (Jn12: 45). Essentially what Jesus is indicating is that
anyone who participates in his apostolate not only takes on the form of his ministry but also
embraces the cross, so that the life of Jesus may also be manifested in them.* In effect what
Jesus is teaching his disciples is that by imitating him, becoming servant, they will be exalted
for what has been done (Mt 16:27), not for their deeds but rather for what God has done in them.
This glory or exaltation that followers of Jesus experience is the same glory that Christ shares

with the Father.

This is not the glory of a reputation that exalts us in the eyes of men but a glory that
Jesus has from the Father, by virtue of the fact that he reveals both the condescension
and the power of the Father, because he knows no other aim in life than to obey the
Father’s will and accomplish the design for which the Father sent him. That is why Jesus
begins to manifest his glory when he begins his ministry (Jn. 2:11). That is why he
recognizes and proclaims the special time of his glorification as . . . the beginning of his

¥7 Congar, Power and Poverty, submits that in the pagan world these terms had no religiouns
significance but a follower of Christ would understand that this imparts a relationship such that one now
completely belongs to the other, 24- 25,

8 Jurgen Moltmann The Church in the Power af the Spirit {(Minneapolis:Fortress Press,1993),124.
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passion, which clearly cannot be separated from the resurrection which followed it. . .
This is the supreme moment of his obedience to the Father. . .*

St. Paul in his Jetter to the Philippians recognizes that the obedience of Jesus is not just
submitting to the will of the Father but is an act of self-emptying, or kenosis.* It is this kenotic
act which reversed the disobedience of the first Adam and reestablished the fellowship that
formerly existed between God and humankind.”® Whereas the first Adam desired to enjoy a
form of God, Jesus, the second Adam, did not cling to the divine form as humans cling to a
prize but took on himself the form of a slave. Paul indicates that even in this act, Jesus did not
demand it, nor did he seize it or lay covetous claim to it; he was pleased to obtain it from God

by humble crucifying service.”

Paul was so moved by Jesus’ humbling service that he took to himself the character of

® Congar, Power and Poverty, 23.

”Philippians 2:5-11. Although a great deal of academic activity generated by this early Christian
hymon has centred around the nature of God and Jesus’ divinity, it is clear from the context of this letter that
the self-emptying of Christ Jesus was an act of obedient sacrifice in which the freedom from power of sin
and death is put aside for the bondage of human life. While this Pauline reference taken in isolation does
not clarify whether Christ was a pre-existent Heavenly Man or what was meant by “int the form of God”, it is
the foundation for the kenotic motif that is a salient feature of Christianity, a characteristic that illumines the
reeaning of the life of faith and obedience of the Christian believer. Donald G. Dawe, The Form of a
Servant: A Critical Analysis of the Kenotic Motif (Philadelphia: Westminister Press, 1963), 18-19.

o Ray S. Anderson The Shape of Practical Theology: Empowering Ministry with Theological
Precis (Downers Grove, 1L.: Inter-Varsity Press, 2001), 114. Aaderson’s use of the kenotic motif takes a
different course from that which preoccupied the “old theologians™ as Barth referred to those of the
sixteenth and seventeenth centuries. Whereas these theologians proposed that this self-emptying meant that
God set aside his deity, Anderson, as Barth did before him, rejected this notion and proposed that God
omniscience and omnipotence allows God to be servant without ceasing to be God. The very mark of God’s
freedom is to be servant. According to Anderson the kenotic act is the central ontological reality of the
existence of Jesus. It does not represent a functional or moral act but an ontofogical reality that exists as the
core of divine being itself, revealed to us in terms of the inner relation of the Son and the Father as a
differentiated order of equality.

92C0ngar, Power and Poverty, 28.
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doulos, slave, in which God manifested himself and gave himselfto us. > For Jesus’ sake Paul,
following his Master, made himself the servant of all: “For it is not ourselves that we are
preaching but Christ Jesus as the Lord, and ourselves as your servants for Jesus sake.” (2 Cor.
4:5). But Paul did not stop there, he believed that every minister of the Gospel, every Christian,
who has been freed from the slavery of sin is called to be a doulos, a servant of God, of Jesus

Christ, and of one another (Rom 6:22).

Paul’s desire to be doulos was not unique. James, Peter, and Jude all refer to themselves
in the same manner as Paul. James and Jude claim to be servants of God, and Peter, the servant
and apostle of Jesus Christ. According to Congar, these disciples of Jesus understood the
difference between the hireling and the good shepherd, since “the servant who is a servant for
the sake of Jesus gives, gives even himself. . . . because they lie in the realm of agape, of self-

giving love.” %

In summary, what Jesus has taught us is that being *diakonos’ is fundamental to what it
means to be his disciple. Paul understood this when he defined himself as servant and slave of
Jesus Christ, a title which expresses a relationship which implies that we do not come in our
own name or in our own particular authority but rather in the name of the one who sends us. As
Christians we have been sent by Jesus, our Lord and Master. We are called to imitate him who
came to serve and not to be served. When this concept is applied to any of the sacred
ecclesiastical offices, bishop, priest or deacon, our whole understanding of authority and the role

of these offices are radically transformed. No longer are those who command and those who

% Rom 1:1; Phil 1:1; Gal 1:1; Titus 1:1.

* Congar, Power and Poverty, 35.
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obey are seen from the perspective of power relationships but rather of complementary
functions. Instead of exercising authority over another, a Christian understands his or her role
within the Body-Temple of Christ as a gift from God given not fbr personal glory but rather as

a means of building up of the Body of Christ on earth.

The exercise of authority in general is only one of the forms of what we each have to do
through others and for others to further our common destiny. St. Paul expressly says that
ordained ministers organize the ministry of the saints, that is of Christians (Eph. 4:12).
They organize it, but they also invigorate and animate it and drive it forward. They are
the drivers and the governors of the Body in that condition of responsibility and
universal service . . . There are also permanent orders, which organize the Christian
ministry in the sense of diakonia, that is, the whole Church is seen as service of the word
or of worship.*

In other words, this biblical perspective enunciated by Congar would suggest that permanent
deacons whose ministry is named after “service,”act as a sign or symbol of the common call to
service. It is for this reason that the Church maintains that this sacred office which represents

the servanthood of Christ ‘sacramentalizes service.’

The Sacred Office of Deacon

This biblical perspective of servant and diakonos is certainly evident in the manner in

which the official documents of the Church describe the sacred office of deacon. Instead of

”Congar, Power and Poverty, 86-87. Although this concept of minisiry and service is welf
articulated by numerous theologians and various Church documents it has not always been expressed in this
way. In fact, it is sad to say, that there has been more often a division between the clergy and the faithful,
with the latter simply being considered clients of the former, as opposed to sharers in the ministry of Christ.
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relying on a technical term whose meaning has varied in ecclesiastical history, the Second
Vatican Council chose to return to the notion of diakonia present in the early Church, This is
particularly evident when the Second Vatican Councii chose to consider the sacred office of
deacon by the manner in which he is configured to Christ. When they concluded that as the
Bishop represents Christ the Shepherd,® the presbyter Christ the Eternal High Priest,”” and the
deacon Christ the Servant, * the Church was clearly signalling her understanding of the ministry
of diakonia. The ministry of service is a ministry that according to Cardinal Mahony is integral
to the mission of the Church. Mahony said, that although the whole Church is called to the

service of charity,

it is in the deacon that the whole Church’s service in charity is sacramentalized.
It is in the deacon’s ministry, that the servanthood of Christ’s Church is rendered,
visible, tangible, audible - especially for the poor, weak, the wounded, the last,
the littlest, and the least.”

This sacramentalized notion of service has prompted the understanding of the deacon

as a sacramental sign of the servant character in the life of the kingdom;'® he is the minister of

% [ umen Gentium, 385,
bid., 384,
B 4d Pascendum, 433-440.

% Cardinal Roger Mahony, Archbishop of Los Angeles, “Address to National Catholic Diaconate
Council - Juhe, 2000, Maraga, California,” Deacon Digest 17 (September/October 2000): 23-27. Please
note Cardinal Mahony’s reference to charity encompasses the broad meaning of service as implied by the
Dogmatic Constitution of the Church {Lumen Gentinm) and other references. This topic will be developed
in greater detail in chapter 3 which addresses the Church’s understanding of the deacon’s service ministry.

1% Hannaford, Deacon: Servant of Christ, 39-46. A sacrament is an efficacious sign or symbol,
expressed in words and actions, which is accessible to our human nature. In this regard, sacraments are
effective, symbolic actions which not only point to God’s life but actually convey it to the members of the
church. In other words, a sacrament is a sign and / or symbol that make something that is invisible,
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the mysteries of Jesus Christ,!®" who represents the face of Christ to the world 2 and through

sacred ordination is constituted as a living icon of Christ.!®® In other words,

the deacon, fulfills his role as a divine messenger charged with the transmission of the good

news by representing Christ the Servant in the world.

The ordination rite for the permanent deacon further illustrates this notion of servant
when the bishop prays to God the Father that the deacon, “. . . may in his life imitate your Son,
who came not to be served but to serve. . . .” Here the bishop is drawing on the servant image
of Christ as illustrated in John’s Gospel from which the ministry of *diakonia’ springs.'” Jesus’
directive and example to wash one another’s feet (Jn 13:14-15) not only provides the
foundational basis for this unique form of priesthood, the diaconate, it alse shapes the identity
of the deacon.!” As the presbyters were commissioned at the Lord’s Supper, so are the

deacons.'® Whereas the presbyters were instructed to do as Jesus did with the bread and wine

intangible, into something concrete,
0 44 Pascendum, 433-4

12 William W. Emilsen, “The Face of Christ. The Ministry of Deacons,” Expository Times, 110,
(1998/99): 217.

mCongre gation for Clergy, Directory for the Ministry and Life of Permarent Deacons,
Washington: {(United States Catholic Conference Publications, 1998),191. Herein afier known as
“Directory.”

¢ In 13:1415

1%For a full discussion of how the sacred office of the Permanent Deacon shares in the priesthood
of Christ see James Monroe Barnett, The Diaconate: A Full and Equal Order, 40-45. Horvath, “Theology
of a New Diaconate,” 250 - 255.

106 Catechism, po.1562 t01571.
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the deacon is commissioned by Jesus to be servant of all.'""” This special ministry of servant is
signified by the deacon wearing his stole over his lefi shoulder in the same manner that Jesus

would have carried the towel in order to wipe the feet of his disciples.

Tibor Horvath, in reference to John’s gospel and this understanding of servanthood of
the deacon, demonstrates the connection of this sacred office with the Eternal High Priesthood
of Christ. Horvath explains that the deacon represents the horizontal arm of the cross,
reconciling and renovating humanity within the external or material dimension while the
presbyter is the vertical arm of the Eternal High Priesthood whose purpose is to reconcile and
renovate humanity with the internal or spiritual dimension.'” These two aspects of Christ’s
Priesthood, according to Horvath, are united in the episcopate, to which Christ conferred the

completeness of his mission.'”

Both the priest and deacon participate in the same sacrament of Holy Orders, which “has
the function of building up the Church herself, forming the community.” ' The priest
accomptiishes this by unifying and forming the community in the gospel through his leadership
and preaching. The deacon does so by striving to create the possibility of community at the

human level for a particular group of people in his environment where poverty, ignorance,

Y7William F. Schmitz, “The Sacramental Efficacy of Diaconal Ordination,” Deacon Digest 7
(July’August, 1989): 17. See also Jn 13:14.

198 Horvath, “Theology of a New Diaconate™ 248-276.

1% fibor Horvath, “Theology of a New Diaconate,” 248-276. Horvath in many respects was
building on the theology advanced by Edward P. Echlin, “The Deacon in the Church, Past and
Future, "128-29. Here Echlin argued that the deacon by sharing in the priesthood grounds the Eternal High
Priesthoed of Christ in the midst of the human family.

1% K art Rahner “Theological Investigations” vol. X, The Teaching on the Diaconate by the
Second Vatican Council. trans. David Bourke. (New York: Seabury Press, 1977), 222-240. Cf, 230.
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disease, crime or simple age have carried them to the margins of society. In Rahner’s words, his
task is that of “integrating the individual both into a humanized secular society and at the same

time in particular into the community of the church.”""!

This view of the deacon’s identity, closely relates to that of the mission of the servant
in the Old Testament reviewed earlier. The servant is chosen by God, endowed with Yahweh’s
spirit, tobring God’s justice and compassion to all nations, and “to open the eyes of the blind,
to free captives from prisons, and those who live in darkness . . . ”(v.7) The deacon, is also
chosen by God, and receives the Spirit of the Lord at his ordination.'”? Although the deacon is
empowered to futfil the three-fold ministry of word, liturgy, and charity, the ministry of service
is the core of his vocation.'” This emphasis is important since it is the deacon who is
commissioned to bring the presence of the servant Christ to areas both geographically and

personally outside the official structures of the Church.

The deacon’s role is also to provide leadership in the church, and to draw forth from the
community people with gifis to help fulfili the servant role of Christ within society, so the
compassion and justice of God may be experienced by all. The deacon fulfills this role, first

of all, through his example of service in the community. Secondly, the deacon leads the mission

W mid, 225,

Y2 The Church considets any religious vocation, especially those who request 10 be ordained, as
responding to a call from God. The Church confirms this call through the ordination rite in which the
ordaining bishop invokes the Holy Spirit in the prayer of consecration See Pontificale Romanum, - De
Ordinatione Episcopi, Preshyterorum et Diaconorum, (Editio typica, Typis Polyglottis Vaticanis, 1972)
125. Herein after known as  Porrificale Romanum, - De Ordinatione Episcopi, Presbvterorum et
Diaconorum.

B Cardinal Roger Mahony, Archbishop of Los Angeles, “Cardinal Mahony’s Address to the
NDCD, * Deacon Digest 12 {July/August, 1990):12. Service ministry extends beyond the narrow view
limiting it to acts of care, concern and love..
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of Christ through teaching, preaching, and by enabling the people of God to discover and use
their own gifts. !* Although the deacon has a significant role in the sacraments, the deacon’s
experiences prior to and after ordination enables him to act as a bridge between the secular and
the sacred. As sacred ministers living out their vocation in the world deacons are able to be
human messengers of the Gospel to everyday life; as liturgical ministers they are able to
communicate the values of Christ to the minds and hearts of their brothers and sisters since they

have met the Lord in the world where his influence is so sorely needed. ***
As a visible sign of the servant Christ the deacon reminds the community of their own

‘diakonia’. In this capacity, as the servant in Second Isaiah, the deacon’s refationship with the
community cannot simpty be described in either a corporate or individual terms, but rather that
the deacon who represents the community, is also an individual who exhibits  “. .. the

characteristics of the community of which he is an extension™ !'®

All members of the church are entrusted with a ministry of ‘diakonia’ or service, a
universal ministry, with an individual and social dimension affecting both those entrusted with
it and those to whom it is directed. This universal Christian diakonia, binding in the same way
upon clergy and laity alike, is a Christian duty which no one individual can transfer to the rest.

In this universal diakonia each has a responsibility toward all, and each Christian has a

14K enneth A. Angell, “Burlington Formation Program,” Deacon Digesr 12 (March/April,
1998):10.

'S Doots Dufour, “The Diaconate - Bridge between Church and World,” Deacon Drigest 12
(July/August, 1995): 12,

¢ Donald E. Gowan, “Theology of the Praphetic Books, The Death & Resurrection of Israel”
{Louisville: John Knox Press, 1998),160.
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responsibility not only toward his fellow Christians but essentially toward every human being

as well.

Though the whole Church is called to the service of charity, it is in the deacon that the
whole Church’s service in charity is sacramentalized. Lumen Gentium teaches that deacons are
not only participants in the sacramentality of the Church but an integral part of it, which the
Council defined as the social and historical sign and instrument of God’s redemptive Word and
Grace.'' It is this image of the Church to which the Permanent Deacon is called to serve and
a vision where the permanent deacon must find his identity and role. '® It is in the union of

faith with life deacons become, as it were, sacraments, '*

The deacon -not the disembodied generalization of the diaconate, but the actual
person - becomes the ritual medium whereby Christ is active and effective ina
specific way in the lives of believers and in the life of the broader human
community. '*°

itis in the deacon’s ministry that the servanthood of Christ’s church is rendered visible.'”' This
is a role that is not only critical for the church but also for the identity of the deacon, since

history has shown that where the diaconal ministry becomes too closely linked to liturgical and

U7 Fvmien Genitium, 350,

18 Swiler, Diaconal Life and Ministry, 22-25.

s Huneger, Diaconal Spirituality, 21.

12':’Slmgruse, Service Ministry of the Deacon, 14.
12! The Church envisions the sacred office of deacon as the visible sign of the digkonia of the

whole Church. See Chapters four and six for a discussion of this issue, in particular the summary on pages
153-156.
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parochial functions the distinct and irreducible ministry of ‘diakonia’ is lost.'*

Although the liturgical function of the deacon may appear to be secondary, his presence
at the Sunday Eucharist expresses and celebrates the life of service which is not only his but
which is the universal digkonia of the church. A perfect expression of this occurs during the
Sunday Eucharist when the deacon receives the gifts of the community, “which human hands
have made,” and prepares them, handing them on to the priest, whose words will make them the
sacramental Body of Christ. Similarly in his ministry the deacon brings to light the human gifis
of the community — hidden through fear, ignorance, injustice, or neglect—and offers them to the
Church, who again through the words of her presbyters and the deacon’s effective
proclamation of the gospel forms and transforms the people whose gifts they are, incorporating

them into the living Body of Christ which is his Church.

Conclusion

The Old and New Testaments provide a biblical perspective that is drawn upon in the
contemporary Church’s understanding of servant ministry. This deliberation has taught us that
the titles of ‘ebed and diakonos, if applied to an ecclesiastical office, would suggest that the

office holder is in the service of another, marked by a special relationship with the Master, and

12The historical literature and official Church teaching reveals that the diaconate flourished when
the deacons were perceived as a sacramental sign of the presence of Jesus but as they became increasingly
bound to the altar and were more active in a liturgical ministry than of direct service to those in need, the
diaconate began to decline and evenheally lost its reason for existence in the Church in the West and soon
became justa necessary stepping stone for those preparing for ordination to the priesthood. Sce the
Catechism, n0.1571. Ad Pascendum, 435 and particularly Horvath, “Theology of a New Diaconate,” 248-
276.
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is called to be a divine messenger and agent of justice and equity to all.

This study has also revealed that the public ministry and teaching of Jesus provide a
prototype for diakonia. However, this call to be servant is not limited to a member of the
ecclesiastical hierarchy, but rather is the basis of living out our baptismal vocation. This is
clearly evident when Paul and other New Testament writers employ the term in the general
sense; while the reference to diakonos is a central and recurring one in their writings, it is not
limited to a specific office but is a description of how the New Testament community lived out

the diakonos of Jesus.

This general biblical application and the development of a sacramental theology over two
millennia have influenced the manner in which the Church reinstituied the ancient sacred office
of deacon. In the chapters that follow it is my intention to disclose how history has interpreted
the identity of the deacon and how this, along with the biblical influences, has led the Church

to its present sacramental understanding of the permanent diaconate.



CHAPTER THREE
THE PERMANENT DIACONATE:

HISTORICAL AND CONTEMPORARY PERSPECTIVES

When Pope Paul VIin 1967 reinstated the right of Episcopal conferences to restore the
permanent diaconate within their respective boundaries, he not only rejuvenated an ancient and
sacred office that had occupied a special and distinctive place in the Christian commmunity but
he also resurrected many of the unresolved issues that led to its decline. This observation is
important to understanding of the diaconate today since many of the factors that led to its decline
continne to exert an influence on the emerging contemporary theology. It is for this reason that
this chapter will review the historical development of the diaconate and review its restoration
in Canada to unearth the dynamics that continue to shape its development and encourage
controversy. In doing this [ will limit my considerations to two dioceses, Toronto and Kingston.
While each Canadian dioceses wilt have their own unique story these two were selected since
Toronto represents one of the first dioceses to set up the permanent diaconate in Canada and
Kingston illustrates the experience of those dioceses that established the sacred office later.
Since this part of my dissertation is primarily considering the diaconate from a descriptive

perspective I will imit my discussion to observations as opposed to any definitive conclusions.
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The Historical Diaconate - A Brief Survey

Although it may appear to be anachronistic to look at the apostolic church for the clearly
structured office as it developed in the later centuries, the idea is certainly supported in both
scripture and the non-canonical writings of the late first century.”” Certainly by the turn of the
century in Syria and Asia Minor the triadic ministry of bishop, presbyters and deacons is clearly
manifested in the letters of Ignatius of Antioch and Polycarp of Smyrna. Their writings reveal
that the deacon’s functions consist of the following three roles: Liturgical (service at the altar
may have included the right to celebrate the Eucharist when delegated by the bishop.)'** Word

(proclaiming the gospel and preaching) and through Charity {or service) to those in need.

The goliden age of the diaconate as a distinct order is the patristic period from 100 to 600
C.E., from Ignatius of Antioch to Gregory the Great. The bishop, as the normal pastor and priest
of the local church in each city, had come to rely on the assistance of deacons in exercising his
various liturgical, administrative, and pastoral functions. In this period, especially the pre-
Nicene era, the permanent deacon was considered an essential and integral office of the church.

However, during this same period dioceses were being divided up into parishes (in the modern

12 The first definite reference to deacons, as part of the hierarchy of sacred orders occurs as early
as 53 C.E. in Paul’s opening address to the Philippians: “all the saints in Christ Jesus who are in Philippi
with their episcopoi (bishops-presbyiers) and deacons.” (Phil 1:1) Some fifly years later in Asia Minor
1Timothy suggests that although the usage of bishop and presbyter is uncertaia, its directions for deacons
are crystal clear. The title also occurs in relation to local ministry in the Didache and the writings of
Clement of Rome in that city about 100C.E., where he teils us that the apostles established bishops and
deacons in the various churches. (I Clement 42) However recent scholarship cautions modern readers that
the reference to diakonia in scripture refers to a relationship more than a position. And in many cases the
reference does not necessarily pertain to a specific office, such as the diaconate. Where it is employed in
association with the sacred office of deacon it refers to the relationship that exists between the deacon and
the bishop/ presbyter more than it does to function and role. For a suwtnmary of this notion see John N.
Collins Deacon and the Church: Making Connections Between Old and New, 94-95

124 Bchlin, 8.3. The Deacon in the Church, Past and Future, 21-25.
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sense) and the presbyter was called on to assist the bishop in exercising his sacredotal function.

123 than a minister in the contemporary sense,

The presbyter, who had been more of an advisor
was transformed into a mini-bishop, taking on both sacredotal and diaconal functions. As they
exercised many of the episcopal functions, such as Eucharistic presidency, the presbyters saw

no reason why the deacons were not subject to them, and did not assist them as they assisted the

bishops.'?

Although the expanding role of the presbyter certainly contained the seeds for the
dwindling role of the diaconate, it alone cannot be blamed for its demise. In part, the causes of
the decline and disappearance of the permanent diaconate are associated with the confusion of
identity between deacon and presbyter, as they both assumed more and more liturgical functions.
However the neglect of word and charity in favour of worship led to the distinctive and
sacramental character of the permanent diaconate being obscured. With the loss of their
distinctive identity coupled with the fact that_ since the Council of Arles in 314 C.E. deacons
were forbidden to preside at the Fucharist,'”” presbyters began to question the power and

authority deacons enjoyed.'”®  This sentiment gradually took hold and by the end of the fifth

123 Presbyters emerged first as a sort of parish council, often powerless as many parish councils
claim te be today. For a full discussion on this see Ray R. Noll, “Deacons in the Early Church,” Deacon
Digest, 10 (May/June 1993): 28.

126 Fowrth century legislation, such as the Council at Nicaea which placed presbyters over deacons,

was the beginning of their decline. However, it must be noted that Athanasius, while stil! a deacon, took an
active part in this council.

12'Echlin “The Deacon in the Church,” 22, 54-55. Echlin explains that Ignatius of Antioch Iikely
delegated his deacons fo preside at the Eucharist. An example that was possibly quite common until the
Council of Arles legislated against deacons acting in a presidential manner at the Eucharist.

12 Ihid., 68. A possible reason for this tension may be due to the fact that deacons, the ‘bishop’s
man,” were ofien named as the successor to the bishop they served, including the Bishop of Rome {e.g.
Gregory the Great, 590 C.E.).
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century deacons were performing only minor duties and were now considered only an

129

introductory stage in Holy Orders, a step on the way to ordination as a priest.”™ The permanent

character of the diaconate had simply become a transitional stage to the priesthood.

At the time of the Reformation and Council of Trent the diaconate that confronted the
church leadership was temporary, subordinate and mainly ceremonial. The reformers in their
desire to return to scripture and the primitive Church rediscovered the value of the diaconal

function and took steps to restore the office.

In their epoch the reformers encountered a diaconate reduced merely to a fixed
ceremonial institution without any 