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ABSTRACT.

This thesis investigates the motivations to engage in, and the
pastoral and sacramental work of, the 1939-45 World War Two
chapiains of the Second New Zealand Expeditionary Force, and it
explores the theological framework, and theology in which such
chapiaincy was carried out. It conciudes by noting significant
factors and issues of concern to chaplains and their churches

in respect of the transition from war to peace.

Historical modeis of military chapiaincy are found 1in
Constantine’s Roman Empire of 312-337CE, the Christian Crusades
of 1096-1291, and the later British Empire. Features of these
models provide a tool for wunderstanding and interpreting many
aspects of the work and role of the military chaplains of this
study. The impact of Christian pacifism is considered, as it
is one of the influences which came to bear upon the decision

of some clergy who enlisted as chaplains.

Chaplains were recruited from eight denominations and they
demonstrated a common pastoral concern for all who were engaged
in the various theatres of war. Through the introduction of
the concept of ecumenical unit chaplaincy, the battalion became
the padre’s parish where he conducted worship, exercised
pastoral skills, read the 1iturgies and preached the Gospel.

This became the corner-stone of an ecumenical chaplainCy which
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developed throughout the war years. Despite the exigencies of
war a Bible Class network, church parades - both voluntary and
compulsory - and a wide range of religious activities
contributed to a spiritual programme which met the needs of a

Targely nominal Christian 2NZEF.

There emerged from the experience of worship within the 2NZEF a
pragmatic ecumenical approach to many aspects of chaplaincy,
including in particular the practice, at least for Protestants,
of inter-communion. Roman Catholic practice and theological
understanding of the Eucharist was enriched by a particular New
Zealand contribution. The isolation of the Pacific theatre,
coupled with the maturing of the Chaplain’s Department through
the Middle East experiences, resulted in a heightening of

ecumenical development within the 3rd Division chaplaincy.

The chaplain’s skills 1in pastoral matters were required to
maintain morale, cope with death, wounding and captivity. They
are defined first from a military perspeétive and then examined
from a bDbiblical viewpoint. It s primarily in reference to
chaplains’ skills associated with the battlefield context,
although other situations are included, that issues of pastoral
ministry are identified and discussed. The Maori chaplains’
task is discussed in reference to the tohunga of pre-Christian
times. Unlike their  Pakeha (European) associates, Maori

chaplains had access to individuals of influence within New
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Zealand Maori politics, a factor which was of particular

significance.

Almost all chaplains had a belief in the natural justice of
World War Two and this thesis will suggest they believed that
not to have embarked upon war would have led to infinitely more
serious problems for both civilization and the Christian
Church. Throughout the war years there was an identified and
distinct implicit theological framework which underwrote their
attitudes and actions. Their opinions, theological framework
and ideology, regarding the war arose both from the ministerial
duties they performed and their battlefield experience of war
itself.

The model of New Zealand chaplaincy is defined and compared
with the classical models noted at the beginning of the thesis.
At the end of the war, the @2NZEF Chaplains’ Department held a
series of Leadership Schools. These Schools, involving Taymen
of all denominations, addressed a series of transitional
religious and social issues, the outcomes of which were to
develop over the decades following WW2. The concluding chapter
summarizes a Theology of Chaplaincy which has developed from

the foregoing study.



PREFACE

This thesis arose initially from the questions the writer faced
whilst a serving chaplain with National Servicemen (1961-70) in
the Royal NZ Chaplains’ Department, and later, the Chaplains’
Branch of the Royal Australian Airforce on active service in
Vietnam. Following in the footsteps of the traditions of WW2
chaplains, certain presumptions regarding the nature of
chaplaincy were inherited. One was that in previous major

wars a degree of natural Jjustice Tay with New Zealand for her
involvement in war. Furthermore, the two World Wars of this
century strengthened, at Teast for the duration of the
hostilities, the relationship between Church and State. Church
and State shared a common bond of interest, viz an ecclesial
interest and agreement on the nature and justice for those
wars. The State had its political reasons; the Church accepted
that war was a result of the human sinful condition, and that

peace had to be re-established even at a high cost.

Vietnam proved a quite different experience, for both New
Zealand and Australian Churches, almost unanimously, strongly
opposed military involvement in that War. As a chaplain
representing the Churches 1in Vietnam this was an extremely
lonely experience, and a theologically challenging one. The
inherited understanding of the chaplain’s role had on my part
to be re-considered. In an endeavour to answer the questions

one turns to history, to precedence and tradition, where I
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discovered that 1ittle theological research had been done to
examine the function and role of the 2NZEF chaplain. This

present work is an attempt to fill that gap.
At the conclusion of the work of this thesis I am now satisfied

that there remains in any situation of war, no matter how

terrible, a legitimate Christian ministry.

FGG.



CORRIGENDA

Textual errors have been identified and corrected, and amendments required
have been attended to, as noted below.

Every effort had been made to correct grammatical, spelling and typological
mistakes identified prior to presentation of the thesis. For remaining errors, the
Sollowing notes apply.

(1) Where words appear in the text with inappropriate hyphenation, the
hyphens are to be deemed to be removed.

(2) Where apostrophes have been misplaced, or inadvertently used or omitted,
they are deemed to have been corrected.

(3) Errors of grammar and spelling which may be found in quotations are
original to the passages cited. The use of (sic) has been largely avoided.

Other corrections and alterations, as herein listed, are to be read into the text.

Volume One
p. vii line 17 my wife and I s/b my wife and 'me’
p- 2 line22 read ...and contribution 'of' the clergy...
p.- 16 line 13 read ...are suggested to have 'had their' origins ...
p- 20 line 15 for A later Patrician... read A later 'Church Father...'
p- 28 line 2 Daza s/b 'Daia’ '
p- 29 line 2 rationalization s/b ‘categories'
p- 30 line 5 reqirements §/b 'requirements’
p. 34 line 21 third century s/b 'fourth’ century
p- 35 line 7 read (just war or, literally, "right to go to war")
line 8 after unjust war add 'or war waged without right'
p- 57 line 23 liveth s/b 'live’
p. 58 line 3 out-working s/b 'was being worked out'
p.- 66 line 4 Ormand s/b 'Ormond'
p. 68 line 17 'a wholistic' s/b 'an holistic'
p. 70 line 6 The Pocket Companion Refer: Vol 2, p546, n.10
p. 74 line 18 succession s/b 'accession’
p.- 80 line 11 illusive s/b 'elusive’'
p. 94 line 15 churchman s/b 'churchmen’
p. 143 line 3 to exercise s/b to 'administer’
line 13 delete definite article before 'Banks Peninsula’
p- 152 line 5 alligence s/b 'allegiance’
p. 156 line 18 Pope Pious s/b Pope 'Pius’
p- 161 line 18 to read - Father Forsman wrote aboard ship in 1940
that he would " exert the men to come to Mass..."
p. 163 line 13 principle s/b 'principal’
p. 176 line 24 to read ...some were celebrated less frequently
line 26 Taiere s/b 'Taieri'
p. 182 line 14 Note '36' s/b '33'
p. 185 line 22 to read ...ought not to be commissioned...
p- 205 line 13 accute s/b 'acute’
p- 215 line 19 delete definite article after 'permits its'
p- 222 line 1 battlfield s/b 'battlefield'
p. 246 line 18 delete definite article before 'effecting’
p- 256 line 17 principle s/b 'principal’
p- 274 line 25 to read ...body parts of an ...
p. 282 line 9 to read 'As a Maori reactionary religious body, the Hau
Hau movement (24) matured as the war delivered defeat
to Maori.'

p. 327 line 16 cleryman's s/b 'clergyman's’
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ABBREVIATIONS AND TERMINOLOGY
Abbreviations used in this thesis relate two contexts: the

military; and those generally used to describe sources in a

manner appropriate to an academic work.

1. MILITARY

The Chaplains’ Departmen

batman The chaplain’s assistant and personal helper,
usually a sotdier appointed by the Commanding
Officer of the unit at the request of the
chaplain.

Chap. Chaplain or Padre. Ordained Priest or
clergyman.

Ch.DAC. Chaplains’ Dominion Advisory Council, located
in Wellington.

Chap.C1.1V. Chaplain Class Four, a military chaplain with
the relative rank of Captain.

Chap.C1.111. Chaplain Class Three, a military chaplain
with the relative rank of Major.

Chap.C1.1I. Chaplain Class Two, & military chaplain with
the relative rank of Lieutenant Colonel.

Chap.C1.1. Chaplain Class One, a military chaplain with
the relative rank of Colonel.

CF. Chaplain to the Forces.

ED. Efficiency Decoration. An award following 12

Rev'd. or Rev.

years Efficient Territorial Service, but
which also includes exceptions with Active
Service experience.

It is military regulation that all chaplains
be referred to in written correspondence as
The Reverend. The wearing of rank by a
chag]ain is considered by the military
authorities to be secondary to the title
Reverend. A chaplain has no authority to
issue orders except to those chaplains
ecclesiastically junior who belong to the
same denominatian.

RNZCh.D. Royal New Zealand Chaplains’ Department.

SA. Salvation Army. In civilian 1ife Salvation
Army Officers are known by their rank. So as
not to confuse this with official military
situations the Tletters (SA) usually appear

SCF after their title.

??nior Chaplain to The Forces. Usually Class



SCF 2 (NZ) Div

SCF 3 (NZ) Div

xix

Senior Chaplain Second (NZ) Division 2NZEF
Usually held by a chaplain holding the
substantive rank of Chaplain Class II. or I.
Senior Chaplain Third (NZ) Division 2NZEF(IP)
Held by two chaplains only, one with the
substantive rank of Chaplain Class II. and
the other Class 1.

Welfare Organizations

YMCA
CA
IRC

Army Nomenclature

INZEF
ZNZEF
2NZEF (IP)

ADS
ASC.

Bn, Btn.

Bde

CCS

Col.

CO.

Div.

DSO

21c
2(NZ)Div.
3(NZ)Div.
Gen.Hos.
LOB

Maj.
MC

Young Mens’ Christian Association
Church Army
International Red Cross

gg;st New Zealand Expeditionary Force (1914-
%Sgg?d New Zealand Expeditionary Force (1939-
Second New Zealand Expeditionary Forces in
The Pacific.

Advanced Dressing Station.

Army Service Corps. The providers of the
logistics and support.

Battalion. This normally consists of 900 men
and 50 officers as well as a doctor, chaplain
and YMCA Field secretary.

Brigade. Usually consists of three Battalions
and special units of 5000 or more men.
Commanded by a one star general, a Brigadier.
Casualty Clearing Station

Colonel

Officer Commanding. Usually a Lt. Colonel in
command of a Battalion.

Division. Usually has three Brigades, and
specialist regiments attached. Up to 15,000
men.

Distinguished Service Order.

Second in Command. In a Battalion, a
position held by an experienced Major.
2nd New Zealand Division. Served in the
Middle East and Italy.

3rd New Zealand Division. Served in the
Pacific

General Hospital. A Targe Regimental sized
medical facility, usually permanently sited.
Left out of Battle.

Major

Military Cross
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MO Medical Officer, always a Doctor.
Medic. Medical Orderly - not a nurse.
m.i.d. mentioned in despatches

NZE New Zealand Engineers

WW1 World War One 1914-1918.

Wh2 World War Two 1939-1945.

Reference has been made to the King’s Regulations. New Zealand
had not written its own for chaplains in 1939, thus those used
were adopted from the British Army. The scripture quotations
are all taken from the King James Version (KJV) of the Bible,
while the liturgies quoted are from the various Book of Offices
used as liturgical aids by chaplains during WW2 and the titles.
are listed in the bibliography.

2.  ACADEMIC
The Tocation of the material wused 1in the sources is given on

the first use of the source in the chapter notes.
Abbreviations for Sources

AMC. Anglican Military Affairs Committee
(St John’s Theological College Auckland)

SJc St John's Theological College. Auckland

LIS Roman Catholic Diocesan Archives. Liston
Papers. Ponsonby Auckland.

MCA Methodist Connexional Archives : Christchurch

KTH Knox Theological Hall Archives and Hewitson
Library: Dunedin

BTC Baptist Theological College Auckland

SAA Salvation Army Archives: Cuba Street
Wellington

NL National Library: Wetlington
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AWM
WO
GHC

IRC
CDA
UWL
OuL

xxi

Queen Elizabeth 2nd Army War Memorial
Museum, Waiouru

Auckland War Memorial and Museum, Auckland
War Office: London

Glen Historical Collection: Invercargill
Public Library.

International Red Cross: Berne Switzerland
Christchurch Diocesan Archives: Christchurch
University of Waikato Library: Hamilton

Otago University Library Including McNab
Library: Dunedin.

Together with the abbreviations there are several terms with

specific meaning peculiar to this thesis which at the outset

need clarification.

Axis

Allies

Colour of
Right

The former enemies of New Zealand during WW2, viz

Germany and her two major allies, Italy and Japan.

Those nations who joined forces to oppose the Axis

military aggression of 1939-45.

A term usually used in a legal context and 1is
variously defined in the Shorter Oxford Dict-
7onany.1 In the context of this thesis "colour of
right” means the "prima facie right" by which the
A1lies acted with moral Tegitimacy against Axis who
"without colour of right", had no prior legitimacy

morally or politically for their actions in going



Ecclesial

Tohunga

xxii

to war and destroying the sovereignty of independ-

ent nations.

As described by the Shorter Oxford Dictionary?, but
more especially with respect to the distinction
between "sect™ and "church” (Troeltsch), the term
refers to functions and interests of the church as
an institution, especially where such functions and
interests are shared in common with the institution
of the State. Swift, quoting Marrin, refers to the
ecclesial institution as that which "seeks to exert
a spiritual influence upon the whole of 1life
through becoming an integral part of existing
society,” and to accomplish this aim, "it
compromises by adapting the absolute law of God to
the relativities and exigencies of Tiving 1in an

imperfect world" (Marm‘n,4—5)".3

There are a number of different traditions of Maori
tohunga or pr1ests.4 Attention is drawn here to
that traditional tohunga associated with the prep-

aration for, and attendance at, war.
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CHAPTER ONE
INTRODUCTION

The 1840 Treaty of Waitangi is the point in New Zealand history
when Maori and European embarked together upon a future as one
nation.l Since then New Zealand has been involved in fifty
years of war, fourteen of those fighting the internal Anglo-
Maori Land Wars.Z2 Within the fifty years there were times when
New Zealand servicemen and women were fighting concurrently in
two different theatres. In addition, New Zealand soldiers
have, since 1951, been actively peacekeeping or operating as
United Nations Observers.3 Thus in total just a Tittle less
than a third of New Zealand’s history since 1840 has been spent
fighting wars of Empire, World Wars, or wars in support of the

United Nations Charter.

New Zealand’'s years of war have contributed to a large assem-
blage of military history which has recorded the cut and thrust
of battles and campaigns4 but, until recently, there has been
little focus on the impact of war upon the social, political,
or religious fabric of our society. In every war in which New
Zealand has participated the Church provided Christian ministry
to the combatants and, with the exception of the Boer War, that
ministry has extended to the foe.® With regard to the earlier
colonial period, I have considered elsewhere the role of

missionary, Maori, and colonial statesmen who were involved in



the First Taranaki war6 which saw the origins of the first New

Zealand military chap1a1ns.7

When the wars have ceased New Zealand society and the churches
have generally erected memorials to those who have died. A
cursory visit to any city cathedral, or to the humble wooden
country church, reveals a host of war memorials and 1ists of
the dead.8 The record of the Churches’ activities in war, the
beliefs of their clergy and the pastoral skills required to
minister to those engaged in war, has not yet been extensively
examined nor comprehensively researched. Yet, by comparison
the missionary period of our history has been subjected to
extensive investigation. Curiously, the fifty years of war is
equal to the period (1814-1864) during which the primary
missionary influence 1impacted on New Zealand history and Maori

SOCT ety.9

The various wars in which New Zealand has been engaged offer
the Religious Studies’ student a mine of material, for few
studies of New Zealand at war focus on the involvement of the
churches.10 This thesis studies World War Two only, the effects
of which have had significant 1impact upon the New Zealand
Churches and society. Specifically it focuses on the experience
and contribution the clergy, YMCA and Church Army workers who
enlisted as chaplains or welfare officers in the 2NZEF. These

were the individuals who, by virtue of their role and office,



were effectively the Church in the midst of a military
organization. The study does not include Airforce or Naval

chaplaincy.

The churches of New Zealand have, 1in the years of peace since
WWZ, undertaken 1ittle analysis of their role in wartime
wherein they worked closely with the New Zealand Government

in the maintenance and preservation of national 1dent1ty.11
There is available material, some of which 1is used in this
thesis, which helps us appreciate the role of the Churches in

their provision of chaplains to the oNZEF 12

SOURCES OF THE INVESTIGATION

When the decision to conduct this research was made in 1988
there were still 1iving a small number of chaplains who had
served 1in the 2NZEF. This gave the opportunity, critical to
the study, for those survivors to contribute their experiences
by way of responding to a questionnaire. It was with their
data that the research first began, and has resulted in The
Analysis as contained in Appendix A. This document constitutes
the single most important body of personal experience for the
purpose of research. The Analysis, with additional primary
resources, represents contributions from almost 40% of former
serving 2NZEF chaplains, 6% of Field Secretaries and 10% of
theological students. The thesis as such, does not exhaust the

sum of the material which The Analysis contains.



Associated with The Analysis has been an additional body of
informative correspondence written by 2NZEF chaplains which did
not fall within the parameters of the questionnaire.  Another
has Deen diaries kept by chaplains on the battlefield. The
importance of these diaries cannot be underestimated for they
were written during times of captivity, military activity, or
when they had been formally and deliberately Teft out of battle
(LOB). These are the contemporary documents which give direct
access to the events of the time, especially insights into
theological views and pastoral behaviour. Until this enquiry
began, they had been private documents containing material
about which the former chaplains spoke 1little; only their

closest family had access.

Oral history 1is wused only when the written or photographic
evidence has lent the informant material support. Such oral
history, personal Tetters and reminiscences, regarding the work
of Roman Catholic chaplains has been particularly important,
for all but one of the 24 RC 2NZEF chaplains are deceased at
the time of writing. Sources originating from the Churches’
Archives are not especially prolific, and records are largely
restricted to the minutes of official committees or are found
in the denominations’ published monthly or  fortnightly
periodical. Remarkable as it may seem, reports sent by
chaplains from the war zones, and which were published in

church periodicals, were not always subject to the official



censor. By contrast, censorship was placed on the Methodist
Churches’ Chaplaincy Committee report to its Annual Conference
in 1943.13

The records of the Chaplains’ Department contain history which
details in military 1language an official overview of their
work, but these reports are sterile of any theological or
pastoral thinking. As a source of information they are valuable
for the outline of battles, postings of chaplains, and personal
details. These reports originated from the Senior Chaplains’
of the 2NZEF either in the Middle East or the Pacific and they
convey the month to month duties of the Department to the

Chaplain’s Dominion Advisory Council (Ch.DAC) in We111ngton.14

During a "Talk Back" Radio Pacific programme in August 1993 an
effort was made to retrieve information with the result that
over thirty individuals responded in writing. Dozens of others
phoned in information. Subsequent letters from former soldiers
of the 2NZEF have formed a complementary pool of information
together with diaries, oral audio tapes, video records,

photographic records and The Analysis.

The Radio Replay programme "New Zealand At War”, broadcast over
Radio New Zealand's Sunday morning National Programme for Six
years between September 1989 and September 1995, proved an

excellent source for the development of thesis material. The



eight hour television documentary “New Zealand Remembers-NZ At

n

War" confirmed a great deal of the material provided by
chaplains. The photographic material re-discovered during the
research for this study in the Knox Theological Hall archives
also gave helpful insights into the tasks of some Presbyterian

chaplains.

Three individuals have proved to be particularly invaluable.
Brigadier W. R. K. (Kim) Morrison DSO, a former Duntroon RoyaT
Military College cadet and regular soldier, is also a former
Anglican Synodsman. While serving with the 2NZEF he made it
his business to acquaint himself with every chaplain he could
possibly meet. His thumb-nail sketches, recollections and
insights have greatly contributed to this study. Colonel Bill
French was a Lieutenant with the 20th Battalion 1in the final
stages of the war in Italy. He has been an Elder of the
Presbyterian Church for many years and knew most of the
chaplains from the Otago-Southland area. Mr R. A. Bell of
Tauranga served as a private soldier with 24 Battalion and kept
a unique diary in which he wrote Jjust one sentence each day.
His contribution, as a further complementary source to the
official and chaplains’ statements, has been most invaluable.
Appendix B contains the biographical record of the chaplains
and the individuals associated with this study. Appendix C,
with Table 1, compares the impact upon the ministry of the

churches as a result of clergy recruited into the Chaplain’s



Department over the war years. It also contains a conservative
estimate of each denomination’s proportion of active part-
icipants in the church-Tife of the 2NZEF.19 Therein Ties a
further area of study as to how the effects of WW2 impacted
upon the New Zealand Churches’ congregational life, 1939-1945,
for the chaplains’ stories form only a part of a Tlarger
picture. Appendix D outlines briefly the details of the 2NZEF
military chapels built or provided through civilian and
missionary contacts in areas where there were static bases in
the Middle East and the Pacific. Only the essential details
are given, for this also is a subject which deserves specific
research. Appendix E contains a copy of the LEADERSHIP SCHOOL
Syllabus established by the Department at Riccone in Italy
during mid 1945. Appendix F is copy of the section from the
British Army King’'s Regulations which designates the tasks of
ZNZEF chaplains.

The various denominational newspapers and chaplains’ surviving
sermons help us to catch a glimpse of the theological and
pastoral framework within which they exercised their ministry.
These sources, when integrated into the already published
histories, reveal a theological dimension of the chaplain’s
role which forms a basis for articulating a theology of
chaplaincy. Such theological discussion is not included 1in the
official military histories for they are not designed to convey

a theological message. Rather they record the campaign



logistics, planning details, outcomes of battles, and the

bravery of various individuals.

METHODOLOGY AND STRUCTURE

Essentially the research task was to discover the implicit
theological framework through which chaplains understood and
performed their duties. The methodological tools utilized
encompass socio-historical investigation, a broad phenomen-
ological analysis appropriate to an exercise in the field of
religious studies and, in particular, theological analysis and

reflection.

Theological interpretation arising out of chaplains’
experiences helps to reveal the broader perspective in which
their work may be placed. They did not perform their pastoral
or preaching duties in a vacuum. In numerous cases there were
good theological reasons why they acted as they did. Thus the
methodology adopted is driven by one primary goal. It 1is an
endeavour to discover through as many recorded events as
possible, the implicit views, and the directly stated opinions,
which demonstrate the theological framework and models of
chaplaincy out of which the 2NZEF chaplains functioned, whether

consciously or not.

Before beginning the thesis two key research tasks had to be

undertaken. The first, compiling The Analysis; the second, an



enquiry into the historical background out of which the
military chaplaincy was founded and from which distinctive

models can be discovered.

The Prologue, or Part One, of the thesis constitutes the
essential background which has enabled the 2NZEF chaplaincy to
be set in an appropriate historical and theological context.
The Prologue is necessary as a point of reference for there has
not been previous research which has attempted to define models
of chaplaincy or considered chaplaincy in a theological frame-
work. As a consequence the Prologue is an interpretive historic
review o0f the churches’ experience of military service and
chaplaincy. Three distinctive theological models of military
chaplaincy experienced by the Church over the past seventeen
hundred years are identified. The three models are, the
Eusebian, Crusading, and the Diaconal. They provide an
adequate background upon which to investigate and interpret

chaplaincy within the 2NZEF.

The work of Part One concludes with a brief examination of the
opposing pacifist theological options. On the one hand
attention is given to the impact of pacifism on the Churches
and the dilemma it caused among those who sought to enlist,
either as chaplains or fighting soldiers. The leadership of
the Churches 1in New Zealand was faced with a clear choice;

support the war or oppose it. Almost without exception by the
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time of Japan’s entry 1into the war 1in December 1941 the New
Zealand churches supported the war. This support was based upon
a growing theological pragmatism and the urgency of national
survival. The Church shared with the State its ecclesiallb
interest 1in protecting and defending the Judeo-Christian

heritage.

Part Two delineates the motivation and theological under-
standing that chaplains, welfare officers and theological
students give as their reasons for enlistment into the 2NZEF.
The influence of Christian pacifism and political appeasement
prevalent during the 1930s 1is shown to be an inadequate
ideology to cope with the appalling horror of the Nazi machine

and the persistent aggressive march of the Japanese Empire.

A small number of clergy chose to be fighting men while others
elected to act as medical orderlies. Welfare officers became
the military deacons who immersed themselves in the huge task
of providing both the physical and spiritual means of support
for their soldiers. Numbers of clergy who had held strong
pacifist views before the opening shots of WW2 had, by the end
of the war, adopted a theological conviction that war was the
only means whereby the terror and the violence which had been
Taunched on humankind by the Axis enemy could be checked.
Others believed that the catastrophe of war was by no means the

worst of sin within the human condition. The theological
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Journey which led many clergy to accept military action as the
only way to defeat a malignant militarism is also shown to have
had its pacifist detractors. On the other hand the conviction
that war was essential, if not a Christian duty, had its

supporters.

When the principles of maintaining individual and national
freedoms were used as an 1ideological Justification for the
defence of Christian civilization, the churches discovered
these 1issues could easily be translated into biblical and
gospel terms. 17 Understanding of the war against the Axis as a
Just war is expressed by chaplains indirectly: it 1is implicit
in their behaviour and prayers. There is a recognition on
their part that all war 1is wrong and contrary to God's Will,
but that when war is forced upon humankind as a result of the

human condition it has to be met head on.

Part Three considers the place of preaching and the
administering of the sacrament of Holy communion within the
2NZEF. Compulsory Church parades were as much a part of the
2NZEF as meal parades or any other military manoeuvre. The
amount of objection to compulsory Church parades never
generated enough opposition to bring the custom to a halt.
Rather, by the end of the war, it had come to be a readily
accepted part of army life. Church parades placed demands upon

the chaplains for relevant preaching and a style which the
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majority of soldiers attending worship understood. It says a
great deal for the national Christian background that the
majority of soldiers did in fact understand the idiom of the
preacher. Few padres failed in their ability to hold the
interest of those large assemblies of worshipping soldiers.
The fact that chaplains lived close to their men and exercised
a pastoral ministry among them gave them common identity upon

which to base their preaching.

It was common place for the Holy Communion to be celebrated
just before the commencement of battle. There were seven
different 1liturgies and practices of Holy Communion among the
denominations represented by the chaplains of the ONZEF .18
These were normally practised in the civilian churches of their
origin 1in a sectarian style where confirmation was usually the
qualification required for the communicant to participate.
Within the military context the differing forms of Holy
Communion became stripped of their sectarian peculiarities and

became in reality two forms of celebration.

The first was in the style of the Mass celebrated by a Roman
Catholic priest exclusively for Roman Catholics. There emerges,
in the context of war, a clear Roman Catholic theology of the
Mass which has similarities to that of the crusading period of
the Church’s history. In addition, the pre-war social

isolation of the New Zealand Roman Catholic minority hardly had
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a place in the 2NZEF. There may have been differences of
religious outlook but both Catholic and Protestant were united

in their opposition to Hitler and the Axis.

The second was an open form of Holy Communion celebrated by any
Protestant chaplain to which all were welcome. The style may
well have been in the tradition of the denomination from which
the celebrant came, but those who participated were from every
Protestant denomination.l9 The sectarian aspects of Holy
Communion, 1in the military context, were abandoned. The
sacrament, which in its civilian context separated Christians,
became in the context of the @2NZEF the rite which united
Protestants. These denominations had always enjoyed a close
association from the earliest of colonial times?0 and had
Tearned to work together in a military situation during the
First World War.2l They were the group most willing to share
in the celebration of Holy Communion, for many who presented
themselves were familiar with the pre-war ecumenical awareness
which had been steadily growing among the younger Christian

generation.

The investigation is dominated by the events of the Middle East
and Italy, which is not surprising when it is considered the
3rd Division of the 2NZEF fought in the Pacific for 1less than
two full months of active 1land combat. This Division was,

however, subject to a Tlengthier period of Japanese air and
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naval attack. The isolation of the 3rd Division and the
lessons Tearned by chaplains before the Pacific campaigns paved
the way for a much easier transition towards an ecumenical

celebration of the Holy Communion in the Pacific war.

The ministry of Pastoral care is investigated in Part Four.
The organization of the welfare ministry had been plagued by
bitter sectarian disagreement at the outset of the war. Good
intentions became confused with denominational pride while the
Anglicans were, perhaps understandably, aggrieved that the New
Zealand Government would not permit them to take a major part
of the 2NZEF Welfare ministry. They considered that, as almost
50% of soldiers claimed to be Anglicans, they had the natural

right to offer welfare ministry at least to Anglicans.

The New Zealand Government rejected the Salvation Army and the
Anglican Church Army, as organizations which wanted to
contribute to the Welfare ministry, 1in preference to the
experienced international and non-denominational body, the
YMCA. At the last moment however, the Government relented and
permitted the Church Army to become integrated within the YMCA
framework, although this was never really a suitable
arrangement. Through the Welfare ministry, soldiers of all
denominational persuasions, including Roman Catholics and Jews,
were gathered together in the YMCA facilities, funded by the

New Zealand National Patriotic Trust Fund Board.22 On neutral
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ground YMCA secretaries became the military field deacons.
Critics23 of the chaplaincy have difficulty in accepting that
there 7s a relevant and acceptable spiritual ministry within
the context of war. Their criticism, which 1is on-going,
suggests that chaplains are used by the military authorities
simply to assure soldiers that God is fighting on their side
and that the cause is both correct and justified. This part-
jcular criticism is examined and it is shown that within the
context of the 2NZEF an authentic ministry was possible and
that the New Zealand military authorities never required their
chaplains to exercise a ministry 1in the style of what some
critics refer to as "military re]igion".24 It 1is in this Part
that the distinction is made between the need for a confident
fighting morale, which an army creates among its members, and
the spiritual morale through which chaplains encourage men to

survive spiritually.

Part Five examines the 28 (Maori) Battalion which was served in
its chaplaincy by Anglican priests, all of whom were Maori .25
No previous analysis of Maori chaplaincy has existed upon which
to draw any comparisons or interpretation. For the purposes of
this thesis, the discussion of Maori chaplaincy has been set
within a framework of the role of the pre-Christian warrior-
Tohunga, and an examination of dimensions of the spiritual and
cultural inheritance peculiar to the Maori. This has been

necessary in order to understand the difference in the
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character of chaplaincy within the Maori Battalion as compared
to that of the Pakeha fighting units. The mana in which Maori
Chaplains were esteemed as spiritual examples and military
leaders 1is indicative of a tradition which is not comparable

with the Pakeha situation.

Part Six raises three questions which focus on the theological
findings. The first investigates the religious culture of the
ZNZEF based on the assumption that there must be a discernible
spirituality among 140,000 men who were within the pastoral
care of one hundred and sixty one priests and clergy. The
distinctive characteristics of a nominal Christianity are
defined and three of the great Kiwi social and cultural
characteristics expressed in the ZNZEF are suggested to have

origins in the New Zealanders’ understanding of Christianity.

The second concerns the dimensions and characteristics among
chaplains which despite the diversity of denominationalism,
education and personality, reveals they shared much in common.
The investigation centres upon the strong and obvious unifying
vocational calling. They were bound together by an awareness
that they were God's servants within the turmoil of war. The
cumulative impact of the chaplains’ work and thinking leads to
the consolidation of their theological framework, for, by the
end of the war, it was clear they believed implicitly 1in the

justice of military action. They were sure that the colour of
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right26 favourably shaded the justice of the Allied cause. This
was a confirmation of their pragmatic theological choice of the
lesser of two evils born out of the human condition, the
circumstance of history, and tested by the bitterness of

defeat, death, and eventual victory.

The third discussion enquires into the influences of the models
arising from the earlier interpretive historical discussion of
chaplaincy, and puts forward a definition and interpretation of
a composite chaplaincy model which creatively evolved 1in the
ZNZEF .

Part Seven concludes with an examination of what might be
called "transitional issues”, and a final theological
reflection on military chaplaincy as such. At the end of the
European war chaplains were aware of the importance of the
soldiers rehabilitation back to home and community and the need
for men with a Christian background to meet the challenges of
the post-war world. To this end they established the Leadership
Schools which operated from June until October 1945. The
theology of chaplaincy that emerges from this study is couched
in Christological terms. Chaplaincy 1is, theologically, an

incarnational enactment.
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PART ONE
PROL : AN INTERPRETIVE HISTORIC REVIEW
CHAPTER TWO
THE CHURCH AND THE MILITARY

New Zealand, as a largely Anglo-Saxon-Celtic nation, inherited
religious, cultural and intellectual values rooted deeply in
the traditions of the former British Empire. Among them are
Christianity, the Westminster style of Government, and a
distinctive military tradition. The task of tracing the
theological relationship of the Church to the 2NZEF has its
origins in the first several centuries of the Church’s
existence, the Tater Holy Crusades, and subsequent wars of the

British Empire.

At the outset of this study it is helpful to establish a brief
understanding of the Christian Church’s perception of its place
and function in the world and Roman Empire during that period
which preceded the formation of the canon of the New Testament.
This understanding enables us to trace and outline the
theological models which, over the centuries, first influenced
the Church’s relationship to the Roman military establishment,
and subsequently other national military forces. In turn, the
understanding derived from this sheds light on the theological

development of chaplaincy within the twentieth-century 2NZEF.
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The biblical roots of the idea of the Church are in essence
Hebraic: the word qahal or assembly and a similar word edhah
convey the idea of a gathered Assembly. During the period of
the first three centuries of the Christian era when the New
Testament was in its period of development the Greek Septuagint
word sunagoge replaced the Hebrew edhah, and ekklesia replaced
gahal.l 1In both there is the root meaning of "calling”. Thus
the ekklesial represented the gathering together and the
calling of Christians into community and worship. The ekklesia
included both Jew and Gentile who shared their worship of Jesus
Christ whom they believed to be the Messiahd, the Divine Son of
God.4 The people of the ekklesia celebrated Jesus as "...this
Word, Wisdom and Power, (who) is one Spirit, Begotten by God,
and therefore call’d his Son..."S God incarnate in human form,
redeemer and Saviour of the wor1d.® Jesus was the head of the
New Israel, a continuation of the old Israel initiated by God
to bring a new world order.” The Church was to be the agent of
God in this new age, while entry into the ekklesia was through
personal confession of Christ as Lord, coupled with personal
repentance from sin.  This was generally followed by the rite
of baptism. The church was a fellowship (koinonia) and through
the Sacrament of Holy Communion, involving the breaking of
bread and sharing of wine, Christians were reminded not only of
Christ’s death and resurrection but of his Real Presence as

they responded to Him in the here and now. 8
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MILITARY SERVICE IN THE PRE-CONSTANTINE ERA

Christians had grown in such numbers within the Roman army by
c150 that their prayers had, on one occasion at least, been
credited as contributing towards a Roman military victory.?
This occasion was acknowledged during the reign of the pagan
Emperor Marcus Aurelius, (cl21-c180) who as a result tempered
the persecutions against Christians, "...tho" he did not
absotutely abolish all Laws that were in Force against us; yet

took off the Edge of 'em, by severely using our Accusers. "10

Christianity during the period under discussion was considered
Dy Rome to be an illegal superstition (superstitio ilticita) .11
This opinion did not hinder Justin Martyr (c100-c165) who
commented that it was a Christian’s duty to offer prayers,”...
that with your (emperor’s) kingly power you be found to possess
also sound judgement':.12 A later Patrician, Tertullian (c160-
c220), despite sharing strong pacifist sentiments with his
contemporary Theophiltus, believed Rome to be part of God’s
divine plan to maintain peace in the world.13 Tertullian wrote
"But we 1ie under still, a stronger, and a higher Necessity, to
entreat God for the Welfare of our Prince; the Prosperity of
the Commonwealth, and the Happy Success of the Roman Arms . "14
He believed Christians were living in an era which anticipated
the end of time with the return of Christ, but until the "...
Pompous and Triumphant Majesty of the Roman Empire ceases....

we must at the same time beg of him (God) to Preserve the Roman
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Empire. 15 Despite his objection to the military life as a
profession for Christians Tertullian acknowledged that many
served in the Imperial ranks without conflict of conscience. 16
Cyprian (died c¢258) on the other hand was no advocate of
Christian pacifism and accepted that peace had to be maintained
even by force of arms. The pagan pro-consul Demetrianus of
Africa contended that responsibility for famines and other
natural disasters could be laid at the feet of the Christians
because they refused to worship the Roman gods.l’ In reply to
Demetrianus Cyprian noted;

Nonetheless, we always pray that enemies be kept at bay.

that rains be granted, and that adversities either be taken

away or mitigated; day and night we pour out our

supplications beseeching and placating God, earnestly ?gd
continually pleading with him for your safety and peace.

Thus the relationship between the church, its members and the
Roman army in the Pre-Constantine era 1is complex. On the one
hand, some Christian apologists prohibited believers from
taking up employment with the State because they considered
such an association to be a compromise of a Christian’s duty to
God. ‘Yet there were increasing numbers of Christians, who, well
knowing the attitude of the Church, served as soldiers.1? This
situation did not have the approval of the bishops. One
significant reason for their disapproval was that in the taking
of an oath of allegiance Christians were most likely to be
involved 1in some form of pagan sacrifices. In addition,

Christians were forbidden to kill their fellow men especially
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following their reception of the Eucharistic elements. 20
Hippotlytus of Rome (c170-c236) wrote that Christian soldiers of
lower rank could neither take the oath of allegiance nor kill
the enemies of Rome under any circumstances and to do so was to

invite dismissal from the Church.?l

Origen (c185-c254) was a profound pacifist. He believed that
Jesus was born in the time of Augustus because God had chosen
that period of relatively low Roman military and political
activity to establish His New Kingdom on earth. Subsequently,
in Origen’s opinion the Roman Empire became the vehicle for the
expansion of the Gospe].22 As a consequence it became a
Christian’s duty to pray for a Roman victory over enemies of
the State. Origen takes as his authority I Timothy 2:1-2 and
Ephesians 6:1123 as the basis for suggesting Christians ought
to pray for the Empire’s preservation. Cyprian also uses these
scriptures as the basis for spiritualizing the warfare
Christians undertake for the Emperor. Swift comments;
...to work toward that kingdom, warfare for them (the
Christians) has become spiritualized. Their battle is
against the powers of evil both within and outside man that
stir up conflicts and prevent a lasting peace. Christian

service to the gmpire...must be in the realm of the spirit
or not at all1.2

Christians of the first three centuries were generally
discouraged from enlisting in the Roman army25 while those
already in the army were required by the Church to decline

homage to the emperor or to make an oath of allegiance. These
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requirements of Tloyalty don't seem to have been an issue for
individuals who chose the military life, other than during the
years of the persecutions.26 The taking of human 1ife in any

form was for many pre-Constantinian apologists an anathema. 2’

There were increasing numbers of Christians serving in the
Roman army during the early part of the fourth century. This
fact is attested by Emperor Diocletian (c245-c313) who, in 303,
singled out Christians serving 1in his personal bodyguard
because he considered them a threat to the Roman religion and
made them the first objects of his persecution.28 Diocletian
had called for a service of divination and was insulted when
Christian soldiers made the sign of the Cross during a pagan

rite.29

CHRISTIANITY AND ROMAN CIVIL RELIGION

The Diocletian persecutions arose from the  Jjealousy,
superstition and prejudice of the pagan establishment and were
fostered by Diocletian’s son-in-law, Maximinus Galerius, who
pressed the Emperor for the persec:utions.3O The Roman under-
standing of religion included the sentiment that religion was
the bond which held the individual to his past and to society,
therefore the gods represented the intrinsic values of Roman
society and to affront them was not only to endanger prosperity
and peace, but to demonstrate a lack of respect for Roman civil

and religious values. Religion of that period was much more of
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a public or civic affair and less of a personal or individual
activity.31 The records of the few Christian military martyrs
about that period are sparse but attest that many of those
arrested did not compromise their Christian faith by submission

to Diocletian’s decree.32

During the Pre-Constantine period, despite the persuasive
arguments by Tertullian and Origen that Christians refrain from
the military 1ife, some appealed to the Hebrew Scriptures as
justification for serving in the army.33 Most Tlikely the
Patristic advice was ineffective, as Clement (c150-c215) in a
pastoral letter commends converted soldiers to "Listen to the
commander, who orders what is right."3% He at Teast conceded
that God may well accept the profession of arms as a vocation

for a Christian.

Clearly there was a model of Christian response to military
service emerging during the early 4th century. Part of the
picture was the strong desire of some of the Fathers to
restrain Christians from entering the Roman army. Yet, despite
considerable Patristic disapproval, there was a large number of
Christians serving in the army who apparently experienced no
conflict between their service to the Roman State and their
service to Jesus Christ.35 Despite the patristic advice that
those individuals who converted to Christianity while serving

in the army ought to take their discharge, few 1in this
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situation appear to have done so. The evidence shows that many
Christians had little conflict with a career in the army, for
they no-doubt believed, in common with some apologists, that
God would support the arms of Rome in the maintenance of peace
and good order throughout the Empire. The peacetime social and
financial advantages, for some Christians serving in the army,

produced little conflict in their conscience. 36

CHURCH-MILITARY RELATIONS POST-CONSTANTINE

Constantine the Great in c¢312 accepted and tolerated
Christianity as one among many religious beliefs within Roman
society.37 He claimed to have experienced a vision of the
cross when Christ bade him go and "...IN THIS(sign)CONQUER, "38
Constantine then ordered that the cross replace the existing
regimental standards consecrated to the pagan gods and that it
precede the army in accordance with accepted Roman military
tradition. Roman soldiers held their military standards in
great respect and with an almost holy veneration.3? Emperor
Constantine further decreed that his army place its faith and
prayers for victory in the spirit of Christ as the military
affairs of the Roman Empire and the goals of the Christian
religion were now allied. Prayers for victory, peace, and the
wisdom of the Emperor were not without purpose, for Constantine
increasingly supported the growth of Christianity throughout
the Empire.40
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Imperial recognition of Christianity altered the Church’s
earlier understanding of its place in the world order.41
Previously it had not considered that a Christian prince could
lend authority in the propagation of the Gospel or grant
recognition resulting 1in access to political power. The
prohibitions against Christians engaging in military service
during the Pre-Constantine era were now neither relevant nor
imposed after 312 CE.

The Oration of Eusebius Pamphili, Bishop of Caesarea (c260-
c340), regarding the new responsibility of the Church to the
State, was to have far-reaching effects for Christians in their
understanding of Toyalty to Jesus Christ and Imperial Rome . 42
Some Christian apologists, Eusebius among them, shifted the
emphasis from rejecting military service outright to that of
enlistment being conditional upon the military actions of the
Empire fulfilling the requirements of what he came to refer to
as a ius belli*3 or "just war". Eusebius considered that,
provided such warfare contributed Jjustly towards the
destruction of Rome’s enemies, then Constantine would continue
to be "Beloved by God and supremely blessed..." Furthermore, he
believed "...that he (Constantine) subdued with greatest ease
more nations than any previous emperor, and he kept the realm
intact up to the very end."# Eusebius associated Constantine
with the military heroes of the Israelites praising him for his

devotion to Christ, his ally, to whom he prayed before engaging
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in battle. The Christian military standard was considered by
Eusebius to have an almost victory-producing charm when dis-

played before the army in times of difficult military action. 45

THE BEGINNINGS OF MILITARY CHAPLAINCY

Constantine may be considered as the one who first requested
the Church for military chaplains when he invited the bishops
of the Church to march with him and the Roman Army. He
considered there ought to be appropriate individuals in the
army capable of conducting divine worship according to the
Christian tradition. The bishops agreed to accompany the army
on the basis that their specific task was spiritual.40 They
would pray consistently for victory, offer public and private
prayers, and conduct religious services. Thus the date of c324
may fairly mark the Church’s introduction of chaplaincy into
the military organization of Rome. 1In later times clergy were
assigned religious duties with various legions. As the numbers
of Christians increased 1in the ranks of the Roman armies, so

the number of chaplains increased.?’

The prayer below is the first known Christian military prayer:

Supreme God, we beseech thee;

Holy God, we beseech thee;

Unto thee we commend all right;

Unto thee we commend our safety;
Unto thee we commend our empire.

By thee we live, by thee

We are victorious and happy.
Supreme, holy God, hear our prayers;
To thee we stretch forth48ur arms.
Hear, holy supreme God.
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This prayer was distributed throughout the army of Constantine
before the battle with Maximinus Daza. Von Harnack suggests
that the myth of an angel who was reputed to have delivered the
prayer to an unknown Christian soldier was 1in fact a cover for
the first military chaplain "hiding behind the angel”. Harnack
suggests that even at that period there were possibly a few

Christian clergy serving with the army.

Although there is no historical record of a pastoral ministry
or indeed any ministry apart from the organization of formal
worship 1in the army of Constantine, there are nonetheless
elements in the prayer which suggest the presence of pastoral
ministry. "Unto thee we commend our Safety” assumes provid-
ential care; "By thee we Tive” implies a rule of faith for the
believer. "To thee we stretch forth our arms” signifies the
relationship between God and believers. The prayer is not only
for individuals but 1is applicable to groups of believers who
might come together in fellowship. We can say little regarding
the pastoral elements therein for perhaps at that time there
was not a distinction between the functions of ministry. The
style of prayers and liturgy as described by Pliny the
Younger49 in the 2nd century could well have been viewed by
those who participated as a holistic act of worship which was
all that was necessary for Christian worship at that time.
Three significant ecclesiological developments emerged from the

new relationship between Church and State.
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(1) From 3 sect to a Church with national responsibilities.

Swift uses the rationalization suggested by Ernst Troeltsch in
an effort to wunderstand, although not explaining completely,
the change in self-perception the church faced on its official
acceptance by Constantine. Troeltsch makes the distinction
between two socio-religious types of ecclesial organizations.
He defines these as the "sect-type” and the "church—type."50
The "sect-type" of religious community centres about a
charismatic leader "...given to a form of perfectionism."51 All
efforts are directed at sanctifying its own members and
adhering to the 1idealistic and absolute principles of 1its
orthodox doctrines. "It seeks not so much to be a leaven in
the larger community as to be a model which stands apart and
invites others to come in."92 The "sect-type" church as
described by Troeltsch predominated throughout the first three
centuries prior to the formal recognition of the Christian

religion by Constantine.

With regard to the second, Swift couples with Troeltsch’s
description of “church-type" the term "ecclesial"®3, which at
its root meaning has to do with matters of interest and affairs
of the Church as an institutional body.54 It is the institut-
ional church which is here important, but which, as an instit-
ution, is included within a wider national community, in this
case the Roman Empire. Swift here identifies a significant

shift in the thinking of the fourth century church.95
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The Roman scholar Marta Sordi has pointed out that circa 312
the Roman State "...had become tired of the blood-letting of
the past."® The pagans and the State had had enough of
persecuting Christians, while Constantine, quite apart from the
reqirements of the State, was genuinely engaged in personally
searching for the most powerful god with whom to establish his
empires’ alliance.®’ From Constantine’s understanding of civil
religion, and as emperor, he believed it to be his duty to
forge a relationship between strong religion and the State. 98
Sordi makes a sound case in which he believes that following
Constantine’s sighting of the cross, and the heavenly
instructions to conquer in its sign, he was genuinely persuaded
that Christianity and its Christ was the true and only source
of spiritual power and strength. As a result, Constantine
began to forge a partnership between the State and Christianity

in the belief that such an alliance was best for Rome.59

Following the battle of Milvian Bridge (circa 312) Christianity
effectively, albeit by a gradual process, emerged as the State
religion of Rome. The relationship between the Church and
State confirmed 1in the minds of some, Eusebius included, that
with the patronage of Constantine Christianity was now poised
to expand throughout the Empire; Christ’s Kingdom on earth was
a real poss1bi1ity.60 Thus, the basic thinking of the previous
three centuries, which was primarily concerned for the orthodox

piety and integrity of the Christian faith, was inadequate to
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deal with the Tlarger matters of State. The new relationship
between the Church and State required that the ecclesiastical
and political policies were sometimes closely related. What
was good for the Church was also, in some selected circum-
stances, good for the State. Christ represented the most
powerful spiritual force in the Universe 1in alliance with the
most powerful civilized State on earth. Both Church and State
were about the business of God, for although the notions of
civil religion in the Roman State had not changed, Christianity
had begun an alliance with Rome which occupied a significant
place that had once been held by pagan religious authorities.6l
In the past Christians had eschewed military service, the
function of a magistrate, or any public office. In these new
circumstances Church and State now shared common interests; the
ecclesial interests of the Church were allied with interests of
the State. This underwrote a powerful spiritual and secular
alliance.%2 When Swift uses the term "ecclesial” he refers to
those policies which the Church adopted and which were mutually
beneficial to both Church and State. The Church took a leaf
from the book of the pagan religions in its civil relationship
to the State and attempted to achieve its goals through
compromise and adapting the absolute laws of God to the

exigencies of the world despite its 1mperfections.63

The Patristic Church had by the early fourth century to weigh

its sectarian goals, as Swift suggests, with the new
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opportunity as God’s people within the Roman Empire. Eusebius
believed that with the aid of Constantine the Church was the
vehicle of God’s purposes in the world. Thus the Church had to
offer a ministry to all in the Empire. This radically
challenged its previous "sect-type" thinking when it had been
solely concerned for the careful articulation and preservation
of theological orthodoxy. Eusebius, more than any other
Christian leader of his time, saw "...an easy and uncomplicated
partnership developing between the Church and temporal
rulers."®% Christians faced a new set of circumstance brought
about by the altered civil and political position of the
Church.

The opportunity which the church had to contribute to the
building of the Kingdom of God on earth was a two edged sword.
There was a danger that worldliness could invade the Church.6®
As previously noted, Eusebius did not betieve this was a time
to put the clock back but a time of opportunity when Church and
State could work together for the nation and the Gospe].66

There is no better example of the church acting in an ecclesial
manner, ie. that which was in the best interests of both the
Church and State than when it responded to Constantine’s appeatl
that the Bishops march with him 1in his campaign against the
Persians. This response by the Church confirmed that it was

prepared to accept its role as the civil religious body in
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alliance with the State.

2) The cler r nd 1aity fi the enemi f n
Rome .
The role of the clergy within the military, for Eusebius, did
not allow that priests be involved in the actual fighting. He
believed their task was to encourage the army in Christian
ordinances so that God might prosper a Roman victory. Eusebius
made it clear to the Roman authorities that priests of the
Church would pray for the army, but that laymen would do the
fighting.6/ This distinction, which on the collapse of Rome was'
virtually lost, has only over the last several centuries been
reaffirmed. It seems clear that the Christian priests, post
321, supported, prayed, and represented the "good shepherd” to
all as a demonstration of the church’s ecclesial responsibility

within the Roman army.68

From the period of Constantine onward the writings of the
apologists and the Fathers are 1less condemning of military
service. The Canons of Hippolytus, c380, note:
A Christian should not voluntarily become a soldier unless
compelled to by someone in authority. He should have a
sword, but he should not be commanded to shed blood. If it
is ascertained that he has done so, he should stay away

from the mysteries at 1least,.until he has been purified
through tears and lamentation. ©9

There was no longer an absolute prohibition against a Christian

taking part in killing Rome’s enemies, but rather a blunt



34

recognition that it may not be possible for a Christian to
avoid doing so in war. There was also an alternative to the
hitherto virtual dismissal from the ekklesia for the act of
killing. St Basil (c329-379) believed there was a distinction
between killing and murder and made allowances for those
Christians "...who fought on the side of moderation and piety
" 70 Nonetheless, he suggested that soldiers involved in
fighting ought to abstain from communion for three years.7l St
Athanasius (c296-c373) took Basil’s concept to its Tlogical
conclusion:
...ki11ing the enemy in battle is both lawful and praise-
worthy..... Thus, at one particular time, and under one set
of circumstances, an act is not permitted, but when the

time and72cond1t10ns are right, it 1is both allowed and
condoned.

When elected to the office of Bishop, St Ambrose (¢339-c397)
was a Roman provincial governor who believed that should the
State be threatened then the Church had a responsibility to
support the secular authority. Ambrose proposed an alternative
to the previously advocated Christian position of non-violence
which = by the third century had failed to convince many members
of the early church that it was indeed essential to their
practice of Christianity. Ambrose accepted that it was
entirely appropriate for a Christian to defend the Empire and
the weak against the plundering hordes. He considered it just
and appropriate that an individual fight for universal Roman

peace at risk of Tife.
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It is considered also a glorious thing for each one at risk
...10...have saved his country from destruction than to
have kept danger from himself. We must think it a far more
noble thing to labour for our country than to @ass a quiet
1ife at ease in the full enjoyment of Teisure.’

Ambrose, in common with Eusebius, also drew the distinction
between the jus belli (just war) and the ius in bello, or
unjust war. Wars fought by the laity to defend the Empire
against the barbarians were Jjustified in the same way as the
Israelite wars were considered to be just in order to repossess
the Holy Lands. He believed that the wars of the Israelites
were evidence that not all war was immoral.’# He advocated that’
the enemy had to be shown mercy, while emphasizing that the
point of engaging 1in war was to re-establish the peace. He
reminded his contemporaries that the Christian way, in spite of
war, was to return love to enemies with good will and prayers
as a response to hatred.’S Ambrose considered it appropriate,
indeed heroic, that a Christian should defend the helpless and
the weak. What was inappropriate for a Christian under normal
conditions was perfectly acceptable when done in defence of
threatened Tives. Thus the Tove of one’s fellows and country,
under the will of Almighty God, was a justified defence even
though the war would result in the death of those who defended
such principles.’® Ambrose tried to abandon the pacifist
practice of the Church but not the law of Tove from which that

practice had its inspiration.
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hristian R u rist’s Enemi
After the Constantinian recognition of Christianity Eusebius
took Origen’s argument a stage further and considered that
Constantine and the Empire were henceforth instruments of
Divine Providence.
As the common Saviour of all men plays the part of the good
shepherd faced with wild animals by using his invisible and
divine power to keep at bay the rebellious spirits that
f1it about 1in the air and attack men’s soul, so, too, the
Saviour's friend [i.e. Constantine], armed as he is
against his foes with the standards given him by the

Saviour from above, suggues in battle and chastens the
visible enemies of truth.

It is apparent that Eusebius believed that together Church and
State, when at war against injustice and evil, were part of
God's plan for restoring peace and tranquillity within the
Empire, for through peace the Gospel was more readily expanded
throughout the world. He understood that as Christ was the
shepherd protecting his flock against the wild animals of the
spiritual war, so Constantine, armed with the standards of

Christ, was the visible expression of divine chastening.

Ambrose and Eusebius shared in common the popular notion that
Rome was wused by God to extend the Gospel of Christ’8 while
Ambrose was not slow to define what he believed to be Divine
Providence working in the campaigns of the Imperial Armies.’9
He expanded the ideas of Eusebius, most 1ikely because he
inherited a more favourable retigious and political situation

where the survival and interests of both Church and State owned
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more in common. The church’'s ecclesial activity in the
military had, by the end of Ambrose’s influence in c397, been

well established.



38

CHAPTER THREE
FROM CRUSADES TO EMPIRE AND DOMINION

It is the task of this chapter to outline the development of
military chaplaincy through the Crusades of the twelfth and
thirteenth centuries, the British Empire of the nineteenth
century, and the development of the New Zealand military
tradition from that of a Colony to a Dominion. The Tlatter set
the pattern for the relationship between the Churches and the
military of New Zealand which in turn influenced the character

of chaplaincy within the 2NZEF.

Although various historical influences have left their mark
upon the relationship between the Church and the military, the
common or basic model of chaplaincy, with the exception of the
Crusading period, has generally remained recognizably Eusebian.
The Churches have continued to be invited by the State to
accompany the army, whilst the means of maintaining religious
worship have been provided by the State. The clergy have not
usually participated 1in fighting. Almost without exception,
within the British chaplaincy tradition, prayers have been
offered for a military victory, and throughout the period
discussed there 1is 1ittle doubt that the chaplains believed

that God favoured the cause of British arms.
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THE CHURCH AND THE CRUSADES (1096-1291)

Pope Urban ondl in a passionate address at the Council of
Clermont on 5th November 1095, declared that it was a
Christian’s duty to "...exterminate this vile (Islamic) race
from our lands."¢ In the name of Christ he challenged the
reigning princes and people of Western Christianity to
recapture the Holy Land. The following two centuries of
Western Christendom’s military crusades represented a time in
the Church’s history when the bearing of arms for specifically
religious purposes was considered Jjustified. The Crusades
represent a period where the military policies of the state and
the goals of the Church were virtually indistinguishable. The
knight, Dbishop, priest, clerk and Tlayman undertook the
functions of combatants inspired by the common spiritual goals

of the crusades.

Pilgrims who visited the Holy Places of Palestine during the
11th  century seeking absolution and penance had been
increasingly obstructed and denied access. The Islamic
occupation had caused the withholding of the penitential
benefits of the pilgrimage, the denial of which threatened the
eternal salvation of the p11gr1ms.3 A war for the purpose of
specifically gaining recovery to the access of the Holy Places
would re-establish the benefits to the penitential pilgrims and
so re-establish the assurance of eternal salvation. Pope Urban

had to overcome the petty, yet sometimes not insignificant,
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national differences and rivalries which periodically resulted
in war between the Western States. Thus he urged what came to
be known as the Peace of God* be established throughout Western
Christendom. Peace in Christ’s name was established among
Western Christians enabled the fostering of unity, politically,
socially, militarily, and strengthened their common religious
convictions. Pope Urban sought to redirect the knights and
soldiers of the several Western European kingdoms to enter the
service of God and recover the Holy Land rather than fight
among themselves. These professional soldiers defended what
was considered politically necessary for the preservation of
their individual States. Pope Urban encouraged unity of
purpose by means of the Crusades and asked individual nations
to put to one side national differences. Thus a unified
Christian army could attack and recapture from the infidels the

sepulchre of Christ.®

By means of a highly successful preaching campaign Pope Urban
was able to encourage thousands to take up arms. He inspired
hundreds of clergy to become itinerant preachers whose task it
was to encourage their hearers to enlist as crusaders in the
name of Christ. Notable among the many preachers was Peter the
Hermit (c1050 -c1115) who, in company with a vast army of
brother clergy, went about the lands encouraging rich and poor
alike to join the Crusades. Their style of preaching has been

described as militant and revivalist.® The promise of "...a



new path to Heaven..."which counted for full and complete
satisfaction"...and gave (total) "forgiveness of sins"..."/
accordingly emphasized the penitential nature of participation

in the crusades.

Over two hundred years of crusading, hundreds of thousands of
men women and children, 1indeed whole families, crossed Europe
in the name of the cause. Among the armies of the Crusaders
were princes, clerics, politicians, criminals, poor, wealthy,
corrupt, and non-descript. The historian Mosheim declined to
record, by dint of embarrassment to the Gospel, the frequent
and appalling barbarities committed by the Crusaders en-route
to the Holy Land.8 Furthermore from among the Crusaders them-
seives tens of thousands, men women and children, perished
before the cross they bore, decimated by famine and sickness,
or slaughtered by the armies of those nations through whose
hostile territory they marched.? The cross, the object of
veneration, was emblazoned upon the crusader’s weapons and
armour. It was, perhaps, held in greater veneration as a charm
which. assured victory than had been the case 1in earlier Roman
times. Bishops, priests, deacons and clerks of various orders
of clergy, irrespective of ability, were given positions of
military and administrative leadership. Many abandoned their
moral values and maintained the facade of their religious
office.10 Thousands ordained to Holy Orders chose to carry arms

and ﬁght.11 though there were clerics whose role was solely
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that of chap]am.l2 These heard confessions and preached at
every opportunity upon the goals of the expedition, assuring
their hearers, that should they die in the crusading cause, God
guaranteed them eternal life. The eventual capture of Palestine
and Jerusalem at great cost was finally lost to the Saracens in
1291 CE. This resulted 1in the retreat to Cyprus of the
Christian Military Ordersl3 which had originated in the heyday

of the crusades. 14

This period in the history of the Church and the military
appears now to be viewed as an aberration in the traditional
form of military and state relationships. The difference lay
in the area of the clergy participating as combatants, and the
Church encouraging, through its preaching, salvation to those
who would become holy crusaders. This was a departure from the
position of strict non-participation and the offering only of
prayers for victory, as formulated in the earlier Eusebian
model. "By giving these ‘pilgrims’ to Jerusalem a sword Urban
had made violence central to the religious experience of the
Christian Tlayman and Western Christianity had acquired an

aggression that it never entirely 1ost."15

Those who died whilst crusading were venerated in the cause of
Christ, for their sacrifice contributed to the recovery of the
Holy Land from the infidel. The Crusaders were holy Pilgrims

about the business of Christ; servants through the profession
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of arms - a concept the Knights of the religious orders clearly
understood. Spiritual veneration of the sword, and its
consecration to the work of warfare in Christ’s name, must
surely have produced a strong commitment to battle among the
faithful "..."God wills this!” was the spontaneous response of
thousands of 1isteners to the sermon of Pope Urban as he
sparked the beginnings of the crusades . 16 Any individual who
swathed his sword among the infidels and stood ankle deep in
their blood would have no difficulty 1in obtaining eternal

salvation.l/

Consciously or not, Pope Urban adopted the concept of St.
Ambrose that there were occasions when a war could be just18 by
declaring the crusades a just and appropriate war before God.
Had not Ambrose (in 390 CE) excommunicated Theodosius the Roman
Emperor for the massacre of 7000 of the inhabitants of
Thessalonica in retribution for the murder of a Roman Governor?
"Thus, if the bishop conceded that it was legitimate for public
authorities to have recourse to the use of force, he also
insisted that there were definite limits to that right."19.
Urban obviousty believed that it was within his rights as Pope,
and right in the sight of God, that the recovery of the Holy
Lands was Tlegitimate and that the rewards of salvation for

those who took part were also his prerogative to grant.
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THE IMPERIAL BRITISH CHAPLAINCY

In many ways, at the height of its power the British Empire
resembled Imperial Rome. The Monarch was Defender of the
Faith?) in much the same manner as the 4th Century Constantine

had been head of the Church and Empire.

The 19th century military reforms, coupled with some signi-
ficant battles of the British Army, were the catalyst by which
the chaplain’s role became more that of a pastor and much less
the ceremonial cleric.?l The terrible consequences of the
effects of poor medical and 1iving conditions among the common
soldiers who fought in the Crimean War raised a protest from a
concerned British public. As a result, in the latter half of
the nineteenth century, extensive social work among military
families was undertaken in the vicinity of military camps
Targely at the instigation of the Chaplain General?Z aided by
the Anglican and Methodist Churches. Hostels for singte
soldiers, the Temperance Movement, and improved conditions of
service, coupled with army schools for the education of
soldiers’ children, began to impact upon the military
society.23 There were reforms in the British Army Chaplains’
Department, one of which, in 1881, was a recognition of the
Methodist Church as a regutar denomination for the provision of
chap]ains.24 The 1inclusion of the Methodists broke the strong
tradition which the Anglican, Roman Catholic and the Church of
Scotland held within the British Army Chaplains’ Department.
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Methodism brought with it a touch of temperance, piety, and the
beginning of organized Bible Studies into military garrison
life.25

The use of missionary clergy as chaplains in the years of
colonial expansion is exemplified by Rev'd George Smith26, the
SPCG missionary who was appointed chaplain to the unit which
fought at the Rorke’s Drift battle of January 1879. The battle
is remembered for the awarding of eleven Victoria Crosses.2/
Padre Smith would never for one moment have thought to question
the right of the British to defend themselves or fight the Zulu
nation. The British army in South Africa at that time had the
role of keeping the peace, defending the British settlers, and
opening up the Zulu nation to the good influences of both
civilization and the gospel. During the battle the Padre’s
actions were described:

Chaplain Smith had slung a large haversack filled with
loose cartridges about his neck. He circled the perimeter
incessantly, filling out-thrust hands and expenses pouches
and replenishing his supply from time to time from the
open boxes in front of the storehouse. He exhorted the

men with wild Biblical phrases, stergéy reproving every
blasphemy and obscenity his ear caught.

The Churches of Imperial England in the early part of the 20th
Century were aware of the importance of an Army which could
foster a strong Christian influence throughout the garrisons of
the Empire. It was suggested that if there were more active

Christians in the British Army serving in India the Churches’
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missionary task would be made a great deal easier. The
appointment of chaplains to the British Army 1in India was
considered by the Church of England to have a high priority for
it was equated virtually with that of a missionary

appointment .29

The British Imperial and New Zealand Colonial period chaplaincy
reinforced a concept originally espoused by Eusebius; as Roman
military might was a factor used by Providence for the Divine
purpose, so the might of the British Empire was designed by
God, not only for the peace of the civilized world, but also to
propagate the Gospel.
It is submitted that it 1is, to a large extent, a lost
truth; and that what is most needed for the welfare alike
of Church and State is a vigorous reassertion on the part
of the Church of the truth that nations-our own nation in
particular-have their tasks assigned to them by God; a well
-considered policy which shall bring home to the British
race, whether 1in England or the Colonies, the enormous

responsibilities enthsted to it by God within the area of
the British Empire.

THE NEW ZEALAND EXPERIENCE

Rev'd John Whiteley, the distinguished Wesleyan missionary and
signatory to the Treaty of Waitangi, considered the British
Army to be an instrument of Divine Judgement as it engaged the
Maori in the First Taranaki War of 1860. In Whiteley's view
the judgement of God31 fen upon a people who would not “...be
subject unto the higher powers”. (Rom 13: 1). This was an echo

of the Pauline insistence that Christians honour the Government
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for it held authority only by the Grace of God.3Z

No clearer exampie of the Church marching with the army was
demonstrated than that of Father J. B. Rolland33 who during
August 1868 accompanied 300 men of the Armed Constabulary and
volunteers into battle against the South Taranaki Maori. Major
F. Von Tempsky reported what he observed during the battle
when four of the Constabulary were killed and eight wounded.
And when at 1ast in the clearing of Te Ngutu-o-te-Manu the
storm of bullets burst upon us, he did not wait for men to
be brought to him, but ran with the rest of wus forward
against the enemy’s position. So soon as any man dropped
he was by his side. He did not ask, "Are you Catholic or

Protesggnt?" but kindly kneeling prayed for his 1ast
words.

This 1is an instance of an ail-inclusive ecumenical ministry by
a Roman Catholic as he foreshadowed those New Zealand chaplains
who would be killed in the Tater World Wars while ministering

to the dying and wounded.35

On the outbreak of the Sudan war of 1885 some New Zealand
politicians suggested Volunteers be sent to assist the British,
an idea which never came to fruition although the War Office
accepted 500 men from the Colony of New South Wales.30 With the
outbreak of the Boer War in 1899 the Methodist Church typified
an almost unanimous patriotism expressed by the New Zealand
churches as they encouraged enlistment and support for the war

in South Africa.



48

It is satisfactory to note the cordial and ready response
that has been given by the Colony, both in men and money,
to the call for assistance made by the Mother Country. We
rejoice 1in the inseparable unity of our Empire....Our
prayer is that God will bring the Nation safely through,
and that the old flag gay float victoriously and peace-
fully over South Africa.s

In contrast to the political sense of unity within the Empire,
the major denominations of New Zealand were sectarian and
divided, no national body existed to supervise or administer
chap]aincy.38 The volunteer unit commander chose the chaplain,
generally a ctergyman known to him, or any minister willing to
put the time 1into the task.39 Lack of unity coupled with the
inadequacies of selection was reflected in the two years it
took, (until the 8th Contingent in February 1902,) for the first
New Zealand chaplain to go to South Africa.40

Early in 1902 the Methodist Church took the initiative in
approaching the Presbyterian Church with & view "...if
possible, to secure united action"4l in the appointment of New
Zealand chaplains to the South African Contingents. Five
chap]aihs were eventually posted, all serving in the closing
months of the war. The Boer War alerted the Churches of New
Zealand to their denominational universality and strength
throughout the Empire. Methodists, Presbyterians and Baptists
from Canada, Australia, and New Zealand met and fought together
on the veldt, while their chaplains experienced a sense of

unity within an Empire engaged in re-establishing the peace.
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Anglican chaplains from Great Britain, South Africa, and
Australia, indeed from all of the colonies, experienced much
the same as their Free Church contemporaries as they worshipped
and fought together for the "Empire’s Cause".?2  The then
prevalent belief 1in the providential reason for the existence
of the Empire in the world, and the churches responsibility to
the Empire, solicited shortly after the Boer War comment from
the Bishop of Auckland, Rt. Rev. M. R. Neligan.
The fate of the British Empire depends upon the religion
of the white man. The fundamental axiom of imperial
expansion must always be: keep the white man Christian.
The coloured man cannot 1ong keep true to our Lord if he
sees the white man relapsing into paganism. The coloured

man 1is what the white man makes him. Tﬂgs is  "Our
Father’'s” plan for the welfare of His family.

Bishop Neligan was expressing nothing that Eusebius had not
already written sixteen centuries previously. Neligan believed
there was a sacred responsibility for every member of the
empire to defend its principles. It was through the Empire
that the Christian faith made real "Our Father's” plan for the

welfare of His (world) family."

The most significant outcome (for the churches of New Zealand)
as a result of the Boer War was implemented in 1911 with the
establishment of the Territorial Army Chaplains’ Department.44
It had taken ten years to obtain the willing consent of the
Anglican, Presbyterian, Methodist, and eventually the Roman

Catholic Churches to agree finally to the establishment of the
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Department. Each denomination was individually responsible to
the Military authorities and no denomination had authority of

"command” over other chaplains.45

At the beginning of the 20th century the machinery was in place
whereby the Church and State could meet and work through the
needs of military chaplaincy. Its establishment proved
invaluable as a means of mobilizing the resources of the Church
on the outbreak of WWl in 1914, and it became the cornerstone
upon which the New Zealand military chaplaincy was built for

the remainder of the century.

On the outbreak of the First World War the Methodist Church
mirrored the belief of most religious bodies in New Zealand
that the British Empire of 1914 was "...the largest instalment
of the Kingdom of God that has yet arisen among men...".%6 The
close association of the Empire to the Kingdom of God cannot be
underestimated in the thinking of churchmen, at least until the
beginning of WWl. There are many war memorials throughout New
Zealand .engraved with the words "For God, King, and Empire.”
Sir James Allen, a prominent supporter of the memorials "

identified British imperial supremacy with civilisation....
Spiritual truth had to be safeguarded, and the war confirmed as

an idealistic enterprise."47

These 1imperial concepts were still in the background of the
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Church’s thinking in September 1939, but the notion that the
Church should support the laity involved 1in war had less to do
with defending an Empire. Instead, it was motivated by under-
standing the effects of war and the need to minister to the
individual. Pastoral theology was perhaps more important than
imperial goals.

Irrespective of our attitude to war, we should be able to

agree that where our young men are sent as soldiers or

airmen chaplains must go to preach the Word, dispense the

Sacraments, aﬁg share in the hardships and dangers of
military 1ife.

Between 1939 and 1945 the nature of this hope became a reality
and the churches were positive that the pastoral reality "...in
the hardships and dangers of military life...” was an important
factor at the heart of military chaplaincy. The Church
suffered with her peopie.
The presence of chaplains in the Armed Forces is a
recognition by the Nation of the place of the Church in the
National 1ife. In the New Zealand Forces our chaplains
perform certain recognized duties, but are more or 7ess

free to do their spiritua149work in their own way in
accordance with circumstances.

Experiehce to 1943 for the eight denominations involved in
military chaplaincy confirmed they had no difficulty in
affirming the "...presence of chaplains in the armed forces of
NZ".50 The Eusebian-Constantinian influence is apparent as
clergy undertook "certain recognized duties”, but compared with
the clergy of the fourth century CE, 2NZEF chaplains engaged in

pastoral functions were "...more or Jless free to do their
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spiritual work in their own way..." Twenty one years separated
the Churches and the YMCA from the experience of WWl, but
senior clergy of all denominations, and their military counter-
parts in the NZ Permanent Staff Corps or the Territorial Army,
knew from personal experience the place of the chaplain. To go
to war without a chaplain was equal to leaving a medical
officer out of the order of battle. General Montgomery, in
1943, addressing & gathering in Cairo commented "I should as
soon think of fighting without my artillery as without my

chap]ains.“51
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CHAPTER FOUR
A COMPARATIVE FRAMEWORK: MODELS OF MILITARY MINISTRY

In this chapter it is our task to identify the various models
of chaplaincy which have been explored by way of the historic
interpretive overview. This enables us later in the enquiry to
gain some perspective and insight into the theological frame-
work which undergirded the behaviour and views of chaplains,
fighting clergy, welfare officers and theological students who
served in the 2NZEF.

THE EUSEBIAN MODEL

As the State recognition of the Christian Church slowly
penetrated the social, political and military 1life of early
fourth century Rome there emerged a new relationship between
the Church and military. It had its origins with Constantine’s
professed vision of Christ’s cross and his  subsequent
conviction that Christ enabled his army to recapture Rome
following the battle of Milvian Bridge.l Prior to the battle
Constantine ordered that the cross be carried as a standard
well forward with the fighting soldiers. After his victory he
celebrated with thanksgiving and prayers to Jesus Christ and
insisted that the statue of himself erected to his honour by
the citizens of Rome have a cross placed in its right hand.
Constantine was in no doubt that divine aid through the spirit

of Jesus Christ had granted victory to his arms.2
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Later, when Constantine invited the church to march with his
army to war it was on the understanding that the clergy would
not take part in actual combat. Eusebius and Constantine
understood that the function of the clergy was purely a
spiritual one 1in which they were charged with maintaining the
ordinances of worship and offering prayers for Roman victory.3
For the convenience of worship Constantine had authorized the
construction of a large tent which could be erected at will and

used by him and his staff.4

Eusebius records that the Church complied with these requests
and in turn accepted and underscored that it was the place of
the Taity, or the citizens to fight the enemies of the nation.
It remained for the newly established chaplains to wrestle with
the spiritual powers of evil and, through their prayers and
worship, seek the power-of God in a victory for Roman arms. >
Meantime the Church had come to accept that the enemies of Rome

were in effect also the enemies of God.

The four essential factors which became the cornerstones of all
subsequent military chaplaincy have remained as pertinent to
the relationship of the church and military today as in the

time of Eusebius.

(a) The Church was invited to march with the Armies of Rome: it

was the military that sought the presence of the church.
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(b) The Church accepted and provided clergy who in turn were
exempt from participation in armed conflict.

(c) It was the duty of the clergy to pray for Rome, the Emperor
and victory for Roman arms. Thus spiritual service was
limited to petitionary support only.

(d) The Roman army provided a portable chapel in which worship
was conducted, and the wherewithal for ministry was

provided by the State.

Two factors within this model survive to this day. This initial
model reinforced the belief in the veneration of the Cross of
Christ as the military standard and this symbolized the
imprimatur of the Church upon the military activities of the
Empire. Through the ages to the period of the 2NZEF the
presence of clergy-chaplains has been perceived as an
indication of tacit acceptance by soldiers that the State was

engaged in a war which had divine approbation.

Secondly, the first chaplains demonstrated, as Eusebius has
written, an understanding of a pastoral role, based upon
Christ’s Good Shepherd’s function as recorded in the New
Testament. In the absence of any clear evidence we can only
speculate that priests in the Roman army of the fourth century
were faced with offering ministry to all 1in the Roman army,
regardless of their religious belief. This was no doubt a

—practical outcome of the Church which had set to one side its
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"sect-type” function to serve the greater need of Rome. Here
we may see the ecclesial decision that the Church made to serve
the greater good for both Church and State. It is clear that
Eusebius truly believed Rome was the instrument of God’s
purpose and that the role of the Church in the army was to be
the provider of prayers and worship. At the same time, the
chaplain was the earthly representative of the "good shepherd”
and charged with the responsibility to work spiritually for
those citizens who fulfilled the Divine purposes of defending

both God and nation.6

The Eusebian Model, named after the Dbishop who has left the
record of its establishment, is the first example in Christian
history of institutional military chaplaincy with a recogniz-
able theological rationale and pattern. Its characteristics
emerge within the New Zealand context when the Church and
military began a partnership in 1939 to meet the challenge of

providing chaplaincy to the 2NZEF.

THE CRUSADING MODEL

The fact of the crusades demonstrate the authority and power
that the Western Church held within six hundred years of the
fall of the Roman Empire. The Church was the single body
capable of securing unity among the Western States, which was
amply demonstrated to the extent that Pope Urban was able to

encourage the Peace of God. He redirected the militant
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energies of the various States towards the purposes of the
crusades. Participation 1in the crusades by the clergy, in
company with the host of the Taity, earned all individuals
salvation regardless of personal sins. Salvation earned in the
service of Christ against Islam was penance in abundance! In
the crusading model there is a hint of the Ambrosian idea that
any individual who participated was being a worthy Christian in
the service of others.’ In the case of the crusading mode]l
both Taity and clergy were united in their resolve as combat-
ants to defeat the spiritual enemies of Christ. What greater
unselfish service could there be than the recovery of the Holy

Lands from the despised infidel?

During the difficult period of October 1942, before the second
battle of E1 Alamein, tensions and hopes ran high for the
defeat of Rommel. It was, therefore, not difficult for the
writer of the N.Z.E.F. TIMES editorial under a heading This War
Is Now A Crusade to describe the Allies as a world team. The
writer believed the team was engaged in a crusade against a
dictator who fought by the law of the pack and without
cognizance of the rights of the common man.8  The comment
clearly placed those who were fighting to the death in the role
of a crusader while those who lost their lives were venerated
with the caption "Their name shall liveth for evermore”, which

was not so much a slogan as promise of military canonization.9



| believe. ..

"...this war is now a crusade.”" NZEF TIMES 26 October 1942

A poster depicting the power of Christianity to destroy the
Nazi paganism. British in origin, artist unknown
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The death of soldiers on active service in the 2NZEF was hailed
as for God, King and Country. The nature of God’s Grace was
out-working through the sacrifice of those fighting the Nazi
system. Early 1in the war one of the goals of the Allies
included the release of Germany from Nazi domination. "By
Grace of God and for the salvation of man, we shall rescue the
Earth from Germany and Germany from herself."10 The strong
spirituality surrounding the perceived justice of the medieval
crusades has a distinct echo 1in the mid 20th century for the

Allied cause against the Axis.

The milder elements of a crusade are characterized in the
prayers adopted in liturgies and devotional publications issued
by the churches and used by chaplains of the 2ZNZEF.

0 God, who hast in all ages required Thy servants to
withstand evil and to defend the right, and who at
this present time hast called us to stand against
spiritual wickedness in high places and raise up a
defence for justice, freedom, and truth; keep us firm
in ETe faith that the battle is not ours, but Thine;
etc.

The Baptist prayer below has a sense of the crusading as well
as the hope of a new world to come.

0 God, in the midst of these turbulent days, may
we see beyond and through our tears the new earth,
wherein righteousness shall dwell. With this hope,
help us always to march with "Victory",,on our
banners. In the name of Jesus Christ. Amen. 12

The example of General Sir Bernard Montgomery’s prayer life
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would seem to indicate a strong crusading element in his beljef
regarding the rightness of the cause against the Axis. When
appointed to command the 8th Army 1in 1942, low morale and
defeat had been the previous experience of his army so he
called all officers of the rank of Major and above to a
conference in Tripoli. After giving a military appreciation,
and impressing upon his officers the necessity to give not one
inch of ground, he concluded the conference with a personal
comment .
When at the end of the day I go down on my bended knee, I
pray to the Almighty God, righteous 1in battle, that He
will give Victory to our arms.l3
His witness to faith did not go unnoticed by his subordinate

commanders.

In summary there are three essential elements which constitute

the nature of the crusading model of military ministry and

chaplaincy.
1) An _inherent rationalizi remi X jivin
righteousness.

The theological purpose of the crusades had to do with the
recovery of the Holy Places and the restoration of the
penitential benefits to Christendom. 14 Among other matters, it
was unacceptable to the Western Church for the birth place of

Christ to be controlled by non-Christians. Pope Urban
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Justified his crusade against the Muslims because he believed
that the Church had been enlarged, and the dominion of the
Muslims has been reduced. "Urban had seen the Crusade as a
political, military and territorial affair - a liberation of
people and of a land".15 The threat of the expanding Muslim

religion further into Europe was to some extent checked.

Z2) Activ ler rticipation in the pr tion of the war
By contrast to the Eusebian model of chaplaincy, clergy were
permitted to take up arms against the Muslims. The goals of the
crusades were theologically inspired and hence justified the
cleric who fought with sword or mace. Recalling 01d Testament
wars in the recovery of the Promised Land had a great deal in
common with recapturing the land of Christ’s birth. Clergy had
little difficulty in identifying with the military and
religious leaders of that Jewish period.16 The contribution of
the chaplain was equal to that of the fighting clerics

contribution who used sword and mace.

An hatological-personal teleol
Those who were killed for the crusading cause, regardless of
their moral state, gained eternal salvation. The crusades
"...permitted men to get to the other world by fighting hard on
earth, and allowed them to gain the fruits of asceticism by the
ways of hedonism."17 Ambrose certainly believed that for those

Christians who risked their lives for their countries’ welfare
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such behaviour was "...much superior to leading a peaceful 1ife

of Teisure with all the pleasures it involves."18

THE DIACONAL MODEL

Traditionally the diaconate within the Christian Church has
been considered an order of service (Acts 6: 1-6.), inclusive
of those who, in Apostolic times, served at tables, distributed
alms to the poor, and released the Apostles for the work of
prayer and preaching. They were known, in the early centuries
of the Christian era, to distribute the consecrated elements of
the Holy Communion to those who through sickness or absence
were not able to receive communion on the Lord’s Day.l9 The
deacons were men full of the Holy Spirit and wisdom, (Acts
6:3.) mature Christians, able to undertake the physical demands
of caring for people and were concerned chiefly with the
material duties required to be maintained within a Christian

commum’ty.20

We have no way of knowing if a diaconal ministry as such was
1nc1uded as part of the Constantinian or Crusading armies.
Nevertheless the New Testament informs us that before the end
of the first century the Apostles had established the office of
deacon and we do know that during the Tifetime of St Ignatius
(martyred c115) the functions of Bishop, priest and deacons has
been clearly established.?l The diaconate is essentially a

ministry of Christian service, helping, providing, sharing and
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caring in the name of Christ 1in contrast to the more priestly
and preaching functions of the presbyteral ministry. It is not,
therefore, an unreasonable presumption to suggest that deacons,
as a normal matter of course 1in Patristic times, could have
accompanied their bishops when Constantine invited clergy to
march with him against Persia. They may well have been
usefully employed in the assistance of worship, as was their

function in their normal civilian setting.22

In the New Zealand context at least, the diaconal model of
military ministry emerged earlier this century with the
inclusion of the YMCA and Tlater, in 1938, the Anglican Church
Army (CA) when together they were integrated into the Welfare
structure of the New Zealand Army.23 Both organizations had
experience of welfare ministry through their involvement in
WW1. They had been actively involved in the years before the
outbreak of WW2 with Territorial Annual Camps, and the CA had
pioneered a diaconal style of chaplaincy at Narrow Neck
Military camp.24 As welfare workers they neither intruded into
the role of an ordained chaplain nor took up arms against an
enemy. They existed totally to serve their fellow man, friend

or foe, of any race creed or co1our.25

YMCA Field Secretaries, were issued with a military number,
wore a uniform the lapels of which bore the YMCA International

triangle complemented with black and white shoulder flashes
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bearing the letters YMCA. They were not given rank and were
known as "Mister” while their personal qualification for the
task required that they be teetotallers, practising and
confirmed Christians, capable of organizing social, religious
and sporting activities. Secretaries were expected to work
closely with chaplains of all denominations, giving practical
assistance at services of worship, or in any other way in the
spiritual 1ife of their unit. Over 140 Field Secretaries were
appointed to serve in the Middle East and the Pacific 2NZEF.
It was the responsibility of the most Senior person, the YMCA
Commissioner, to supervise all staff and 1iaise with the Army
ONZEF authorities and the National Patriotic Fund Board.Z26

With Church Army officers they were expected to run the
canteens, offer alternatives to alcohol and gambling, organize
the sports facilities, choirs, tours, and concerts and act as
the general welfare factotum when no one else could be spared.
Recorded incidents of their bearing arms even for self defence
is rare?/ and their ministry in the provision of "a cup of
water”, which was more 1ikely to be hot tea, to friend and foe
alike is confirmation enough of their role as a deacon on the
field of battle. The diaconal model 1is essentially one of
Christian service without officer status. It was subject to the
whims of military exigencies, was frequently forgotten in the
retreats as well as a the advances, and was periodically sought

after to sustain the spiritual requirements of units when a
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chaplain was wunavailable. It was a lone path of dedicated
service 1in the name of Christ and is the most recent inclusion
within the Christian contribution to military ministry. The
New Zealand community, churches and Government, entrusted the
task of a considerable portion of its welfare duties during WW2

to the YMCA and the Church Army.

PACIFISM AND ACTIVISM

While the Patristic Church existed in a sect-type relationship
to the Roman State, pacifism was a dominant rule with respect
to war and military service. The disarming by Jesus of St
Peter was considered by the early church as an action which
implied the permanent disarming of all of Jesus’ followers .28
Despite this pacifism, Christians by the end of the third
century constituted a significant minority of the Roman army.
Von Harnack believed?? that the number of Christians serving in
the army at the time Constantine had his vision of the cross
were sufficient to enable him to introduce the religious and
political reforms without fear of a reaction, either to counter

or over-throw his espousal of Christianity.

In the years leading up to the outbreak of the Second world War
similar beliefs regarding pacifism and military service existed
in the New Zealand churches as had been experienced in the pre-
Constantine period. From the political perspective it was a

period of appeasement by the Western nations towards Germany
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and Japan despite the latter’s patently obvious expansionist
activities.30 Territorial Army parades clashed with Bible Class
functions3! and few clergy of any denomination were enlisted
into the Chaplains’ Department.32 On the whole there was a lack
of encouragement from the Church to its members who elected to
follow the profession of arms as a 1ivelihood, and generally a
disincentive shown towards its youth who wanted to join the
Territorials. However there were one or two notable exceptions
among New Zealand cadets to the Duntroon Royal Military College

in Canberra who were a product of active Christian homes . 33

NZ Christian ifism

There were some within the Church in New Zealand, who, although
aware of the approaching storm of war in 1939 hoped, with more
optimism than reality 1in the light of the politics of the day,
that war with Germany could be avoided. The memories of the
tragic impact of WW1 which was barely two decades past were
well alive.3% Those who hoped to avoid war clung to the vague
idea that if New Zealand should find itself at war the British
Commonwealth, wunder God, and as a responsible country in the
free world, would deal with the problem if and when it
happened. "However much we deplore the horrors of war, we yet
feel that the Church has a duty towards those men who are

engaged in training for these branches of National Service."35

Tertullian may well have conceded the reality of Christians



66

serving 1in the Roman Army, and the efficacy of Christian
prayers for the victory of Roman arms, but this was not the
case with the absolute pacifist position personified by Rev'd
Ormand Burton.30 He refused bluntly to accept any justification
for a Christian to engage in war, and believed that the
Christian church compromised 1its classical pacifist position
when it became part of the Roman military and State structures
in the time of Constantine.3/ Ormand Burton had been a First
World War soldier decorated for bravery and commissioned in the
field. He knew from first-hand experience the horrors of war.
He broke his association with the Presbyterian church, where he
had been a youth leader, and in 1935 was ordained a Methodist
minister. Burton considered the Methodist church’s Manifesto
on Peace and War, which called upon Christians to accept the
inevitability of armed conflict with Germany, to be grossly in
error.38
The Conference 1is approvingly aware that greatly
patient and self-sacrificing efforts were made to avert
war. Their thoroughness, coupled with their sad and
tragic failure, provides to-day an irremovable reason for
turning aside from that resultless (sic) road. To tread

one far more rough and ruggeg has become inevitable, if a
real peace is to be attained. 9

His pacifist influence on the thinking of prospective clergy
who enlisted as chaplains is considered in a following chapter.
Suffice to say Burton's total commitment towards an un-
compromising non violence in any given situation was at least

equal to the pre-Constantine position of those Patristic



67

Fathers from whom Burton believed he took his pacifist

examp]e.40

The Bishop of Christchurch was at least aware of a division of
opinion among the clergy and felt he had to openly acknowledge
the situation. Within a month following the declaration of war
he acknowledged:
I respect the conviction of those who feel bound in duty
to Our Lord to refuse to as(sic)(act) as Chaplains....But
I cannot avoid the conclusion that 1f all ctergy were to
take the same 1ine it would mean the excommunication of
all those sincere Christian soldiers whose offer for

active serxice has also been a real Calvary of self-
sacrifice.

Thus prior to the outbreak of war the Churches in New Zealand
reflected 1in a similar manner all of the tensions and
ambivalences traceable within the pre-Constantine military
relationship of Church and State. WWZ2 changed that situation
in a way not dissimilar from that which was experienced by the
Eusebian church and the State. Both shared a common ecclesial
goal in the preservation of their institutional 1ife and the
civic democratic freedom so essential to the survival and

continuation of their cause.

CONCLUSION
We have traversed the evolution of the Christian Church as it
grew from 1its sectarian origins to face the ecclesial

challenges of mitlitary chaplaincy. By way of this historical
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enquiry examples of Church and military relations have
demonstrated common interests which have to do with the
preservation of the State on one hand the Church on the other.
The Church believed God willed through the peace of Rome the
Kingdom of God would eventually be established. The Eusebian
Model of chaplaincy demonstrated a shared responsibly in the
conduct of war where the Church offers prayers for victory and
the 1laity accept the responsibility for the defence of the
State. There may well be further debate on the matter of the
Crusading model, but it marks a unique occasion when clergy
took up arms and in the name of Christ embarked upon war to
free the Holy Land. The British Empire model of chaplaincy
recognized that Britain had a divine responsibility given by
God to keep the peace and Christianize the Empire. The more
recent recognition of a diaconal model of ministry as part of
the Christian contribution to the welfare of soldiers dem-
monstrates a wholistic understanding of ministry. The chaplain
undertakes the preaching, pastoral and sacramental office while

the welfare officer offers "the cup of water”.

The provision of chaplains was an essential part of the British
Empire model from which the New Zealand Chaplain’s Department
was established in 1911. Those who represented the Church, and
exercised ministry during WW2, not only included ordained
clergy, but an equal number of welfare officers, individuals

who carried out the role of a military deacon.



PART TW
RGY MOTIVATION: LENGE AND RESPON
CHAPTER FIVE
FROM PASTOR TO PADRE, PROTAGONIST, AND MEDICAL ORDERLY

On the outbreak of war all ministers of religion in New Zealand
were exempt from military service as the Government considered
their ordinary function essential to the spiritual and social
morale of the nation. Those clergy who enlisted into the 2NZEF
were considered by the military authorities to be volunteers
and fell into two categories; those who on recommendation of
their denominational senior military chaplain volunteered to
represent their denomination; and a small minority who enlisted
either as non combatants or soldiers.l The Roman Catholic
Bishop of Auckland, Bishop J. Liston, known for his autocratic
nature, appointed Roman Catholic chaplains directly from among
the priests 1in his diocese. He told the selected priests he
was enlisting them into the Chaplains’ Department.2 Many
clergy left behind secure parishes3 and a settled 1life style,
and elected to face war in the desert or jungle; to face sudden

death oh 1njury.4

World War One was barely two decades past, but the memories of
the previous generation of clergy who served as chaptains had a
strong influence within the Chaplaincy committees of most
churches. Clergy and laymen who had been WWl servicemen were

represented on the churches’ various Assemblies, Synods, and
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Conferences, and they knew from first hand experience the
importance and the value of chap1a1ns.5 The Presbyterian
Church of NZ, as one example, was strongly influenced by such
former WW1 chaplains. Five of them wrote a booklet of worship
services, hymns, prayers and devotional readings known as the
The Pocket Companion. Each contributor wrote of spiritual
encouragement from their own experience in time of war to a new
generation about to face its demands. Their words were directed
towards helping Presbyterian young men to aspire to true
Christian manliness. Manly Christians defended the truth,
fought for the freedom of the oppressed and were prepared to

sacrifice their lives to overthrow evil.

Former WWl chaplains challenged the new generation of clergy to
recognize that war-time ministry opened up new opportunities
for evangelism outside the established parishes of the Church.
Such opportunities required a high degree of discipline by
Christian ministers who undertook military chap]aincy.6 War was
no new catastrophe that the Church was called upon to face;
critics . of the church believed the war was a result of a
weakness, not only of politicians, but also of the Church’s
inability to effect pressure to change the flow of inter-
national events. ATl churches contended, to a lesser or
greater degree, with the pacifist perspective which included,
at one end of its spectrum, an absolute prohibition of any

participation with the military and war.’ The alternative, and
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less absolute pacifist concession, was a willingness to under-
take humanitarian work in the medical corps, or some other form

of noncombatant service.8

Those clergy who enlisted into the chaplaincy demonstrated a
strong commitment to an understanding of the pastoral and
sacramental needs of men at war.? Some clergy were influenced
to volunteer because of the earlier enlistment of close family,
or the loss of a brother or relative killed in action.10
Anglican priests were asked by their Military Affairs Committee
early in the first weeks of the war if they would be interested
in serving as chaplains. Some enlisted while others waited to
be formally asked.ll The concept that they were part of a "just
war" was evident in the thinking of a number.12. Those who were
already serving as Territorial Army Chaplains became available
for immediate appointment for they had already made a conscious
commitment to ministry within a military context.13 Clergy
involved 1in sporting groups, clubs and associations, through
the frequency of constant goodbyes and farewells were impressed
by the necessity to reconsider their privileged place of
exemption from military service. From among their own parish-
joners young men were leaving to enlist and gaps were being
left in youth-work and the parish programme.14 Clergy of
military age could not help but contrast their preferential
position with many of their peers 1in the pew who, after June

1940, found they had no choice and were conscripted.l5
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Newly graduated clergy lacked the required parish experience,
yet some were plucked out of parishes early in their ministry
by Senior chaplains, who believed their denomination ought to
offer the fittest and brightest of its outgoing younger
ministers to chap]aincy.16 Plain duty to God influenced some.
Ministry was where people were, regardless of the political or
military events. 17 One chaplain indicated that the wearing of
a uniform in war-time gave him a sense of direction and purpose

to his ministry.18

Senior denominational chaplains were of the generation who
believed the army offered good opportunity for evangelism and
recruitment of men into the Kingdom of God. A typical rep-
resentative of all denominations was the Rev'd William (Willie)
Wa1ker,19 a former WW1 Methodist chaplain. Supported by his
senior denominational counter-parts at the Trentham Chaplains’
Training Schools, Walker’'s lectures were typical of the
theological thinking of the time. He reiterated the inherited
war-time Christianity of the First World War. Chaplains were
manly fellows, they did not swear, they refrained from
excessive drinking, or better still, did not drink at all and
maintained the ethics of Christianity in the midst of war. As
Walker says "...he will have a gracious manly bearing...".20
Here are echoes of Rev'd G. A. Studdert-Kennedy, known as
"Woodbine Willy"”, the outstanding British WW1 chaplain who
epitomized manly Christianity.21 Though men might be killed
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around them, and they themselves involved in killing others,
bad language, rude stories and blasphemy were not to be
tolerated among manly Christians. Care of one’s companions
with mercy towards the enemy were all part of the manly

Christian culture.22

If clergy had doubts about the justice of the war, the attack
by the Japanese on Pearl Harbour in December 1941 raised the
spectre of the New Zealand homeland being invaded. The war was
no longer a European expedition to overcome the forces of Nazi
evil. "The Axis Powers certainly did their best to provide for
the United Nations all the normal conditions of the just war.
Many former pacifists argued that under the circumstances the

best way to further the peace was to finish the war. "23

COMMON CONVICTIONS OF CHAPLAINS

The dominant belief which united most chaplains until Tate 1941
was that the inherently evil Nazi system, if not opposed,
threatened the fabric of Christendom and Western democracy.

You are going to fight for the preservation of human rights
and values that were not recognized until Christianity
taught them to the world. Christianity has taught each of
you, being a creature of God, you have a precious worth and
dignity as well as certain rights. These rights belong to
men before Dictators or Governments existed. Dictators or
Governments did not give them to you; therefore they have
no proper authority to take them from you. That 1is the
Christian foundation - the only enduring foundation of
democracy, for which you are going to fight. We pray that
God may strengthen you for the serious Jjob ahead. Hold
fast the professions of your faith without wavering.

Sam M. Hayes (Salvation Army)



74

A. D. Horwell (Presbyterian)
H. F. Trehey (Roman Catholic) 24

The Tlanguage of this statement was obviously not lost upon
those on board the troopship. At that period in this century

the majority were familiar with Christian idiom.

The press had titled the behaviour of the Nazi's an act of
international bullying, which resulted in the belief held by
many Christians that the bullying had been allowed through the
failure of the Church to do its international duty by coming to
the assistance of threatened neighbours. Pacifists and those
who supported the policy of appeasement had used their influ-
ence, together with the general community abhorrence of war, to
rally support in the pre-war years to avoid a war which event-
ually permitted the Nazi to kill and destroy. Yet at the same
time the means had been within the power of the free world to
intervene.25 The World Church had been acutely aware of the
Nazi threat to the stability of the Christian Church in Germany
following their succession to power during the 1late 1930s .26

The awful truth of Nazism struck home, and by the fall of

France, for the most part, I accepted that Fascism was a

diabolical evil. Pacifism had encouraged that evil....I

came to the conclusion that there are worse evils....than

taking part in war....Christians will always have trouble

over what must be donS when evil that will stop at nothing
starts to take over. "2’

Some clergy recognized the responsibility of Christians to
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redress this evil and free their neighbours from tyranny:
overtones of Augustine’s concept of going to war to re-
establish the peace process. "Peace should be your aim; war
should be a matter of necessity so that God might free you from
necessity and preserve you in peace."28 The following, written
by the Baptist minister Rev'd Bert Whitten who enlisted as a
soldier, echoes Augustine’s words. "I felt quite strongly that
the war against Nazi Germany was just and right, and that
everyone should do what they could to bring it to a successful
conclusion. "9 Earlier, in the 1930s, Reinhold Niebuhr came
close to anticipating this sense of discriminatory res-
ponsibility.
"We do not find it particularly impressive...to celebrate
one’s sensitive conscience by enlarging upon all the well-
known evils of our western world and equating them with the
evils of the totalitarian systems. It is just as important
for Christians to be discriminating in their judgements, as

for them tg recognize the element of sin 1in all human
endeavours . "0

Rev'd I Hopk1n531 believed New Zealanders did not engage in war
to profit or seize booty. "We went to war to keep what we had,
had we . not done so we would have lost it."32. Clergy who
elected to engage in chaplaincy made a choice of the lesser of
two evils. In the final analysis, the worst choice was to do
absolutely nothing, as only by taking up arms and fighting
could the war be checked, and the Axis defeated. A passive
response was no response at all and would result in a victory

for tyranny. Not only was democratic society under threat,
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There were some among those who held a pacifist view who did
not deny a role for chaplaincy. In effect, they echoed the
Eusebian model of the fourth century CE when the Church was
first asked to march with the Roman army. One chaplain
suggested "Though a pacifist by conviction I believed that men
on active service should be served by the ministry of the
Church. "33 Clergy who held this opinion were challenged to
choose between the Christian ideal of non violence and the
needs and sacrifices of those who went to war and faced death
or injury. The pacifist chaplain’s concession, and there were
some, was to become tacitly part of the military machine in

order to facilitate ministry to the laity fighting the war.34

Rev'd Dr. J. S. Somerville3d suggests a more pastoral element
lay behind the commitment of clergy to the chaplaincy. "The
term "padre” signified our real role, which was to represent
that dimension of 1life, which religion assumes, to be in fact a
friend, .a brother, and, where necessary, a father in God to
everyone:...“36 Such a statement implies that if the purpose
of engaging in war was to re-establish peace and justice it was
essential that the principles for which it was being fought
ought not to be lost. These were the values of home, family,
personal religion, social independence, equality and natural

law. The chaplain was the embodiment of many of the values
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which arose out of the centuries-old Western Judeo-Christian
ethic. These values were an essential part of the Bible Class
Movement of the 1930s and contributed to a high profile of
spiritual idealism among many younger Christians serving in the
ONZEF .37 By comparison with today’s secular society, it is
notable to recall that in 1935 some 67.25% of New Zealand
University students considered the Sermon on the Mount the

necessary basis of national and international re]ationships.38

War might destroy cities and economies, and disrupt society,
but the Padre was, to many soldiers, the personification of the
spiritual values learned at their mother’s knee, or Sunday
School and youth groups, along with the Golden Rule and the Ten
Commandments.39  These values lay behind the reason why many
were fighting, and the clergy who enlisted into the chaplaincy
could not, and did not, divorce themselves from these.40
Somervilie was among those clergy who were persuaded in 1943 by
a conviction of duty and pastoral sympathy to enlist as
chaplains, despite his comfortable incumbency in the Tapanui
Presbyterian Parish. He took the view that as an unmarried
clergyman he ought not consider himself part of that "sheltered
breed"4l recumbent 1in a reserved occupation. Somerville
represented a motivation based on the understanding that Christ
did not avoid the option of suffering but rather through his
own suffering demonstrated God's Tove for a sinful world. The

minority of chaplains who thought more theologically believed
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they ought to follow Christ and identify with the suffering of
the world, sharing the hardships within the crucible of war.
Chaplaincy for them became an "incarnational activity#2". They
saw the necessity, through the practice of their vocation as
ministers or priests, to be the living practical embodiment of
Christ’s redeeming activity in the midst of a suffering world.
This understanding of chaplaincy 1is considered more fully

below.

The war came as no surprise to Rev'd Martin Sullivan.43 A
close friend of his had been killed fighting with the Inter-
national Brigade in the Spanish Civil War which Sullivan
believed was justified. He was convinced Christianity ought to
be expressed through social action for the sake of freedom and
better 1iving standards of all people. In the social and
political climate of the 1930s he found little support within
the Anglican church for his Christian socialist ideals. He was
accused of preaching socialism from the pulpit which led him to
find companions with similar views outside the church.
The outbreak of the Second world War both changed and
accentuated the prevailing attitude and line of thought.
There were more important matters to be dealt with and
the threat of a common enemy had closed the ranks and

united wus all,,..I offered my services as a Chaplain to
the Forces... %4

Sullivan was quite unaware that he was combining the two main
historical models of military service within his own conviction

to enlist. He brings the uniform of the crusader and the task
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of the Eusebian pastor together without any apparent contra-
diction. Thus he can say.
I saw no incongruity 1in my donning uniform as a
clergyman and becoming involved in the business of
killing. A1l my contemporaries throughout the country
had been called up and I simply felt I had to be with

them, _to help them, stand by them and minister to
them. 45

It is evident that, 1in general, an underlying motivational
factor was the conviction that the only way forward was to
finish the war and destroy Hitler's philosophy of a Master
Race. The social benefits of the Gospel would never be
realized for every human being unless the world was 1in the
state of peace as suggested in the fourth century by

Augustine.46

THE INFLUENCE OF SPOUSE

Given the difference 1in the social status of women in 1939,
when compared with the present time, it could be assumed that
wives may not have had a strong influence upon their husband’s
decision to enter the chaplaincy. From the record, this
assumptibn cannot be sustained. Almost without exception the
clergy who enlisted were serving within parishes47 while an

estimated sixty percent were married men with families.48

Few married chaplains have recorded discussing their motivation
with their spouse. One who did, Rev'd A. R. Witheford®?, a
Methodist parish minister in Matamata, attempted on the out-
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break of war to enlist in the Medical Corp550 and on being
refused permission by the President of the Church, applied to
enter the chaplaincy. His wife did not believe it her place to
impose her pacifist beliefs on her husband’s vocational
decision. The memories of her father leaving for WW1 contri-
buted to her understanding of the consequences and effects of
war. Witheford became a Garrison chaplain in 1942 and in early
1944 he was flown to Munda in the Solomon Islands as an
infantry chaplain. His wife, a former church deaconess, was
left with a young child, nursing her deep regrets that despite
her ideals, world peace was as illusive as it had been in her
childhood.9! Witheford indicated the core of his convictions in
a sermon on his return from the Pacific.
There are urgent appeals for helpers. Am I going to turn
them down....I hate war. I hate it with every fibre of my
being....Towards...peace, I will do my small utmost, and
against that war I will make what contribution I can....if

necessary, 1in the name g; Christ...offer protection, and
use force against wrong.

Witheford was hard pressed to avoid facing the ultimate
violence of the crusading ministry, but the circumstances of
the Pacific war brought home to him that there were times when
he too had to "offer protection and...force against wrong."
Requested to accompany the 1st Echelon six days prior to
embarkation Padre Bicknel1's®3 text for that Sunday was taken
from Joshua 1: 9. "Have I not commanded thee? Be strong and
of good courage; be not afraid, neither be thou dismayed: for

the Lord thy God 7is with thee whithersoever thou “goest.”
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Bicknell was aged 36 years, married with two children 6 and 8
years old. "I fell back on the message I had prepared...as a
New Year message...(I) came to the only conclusion left to me -
I must either say "yes"...or I cannot preach this sermon. "4
Bicknell's wife, also a Salvation Army Officer, agreed to his
enlistment believing God had opened the way for her husband to

serve.

A 33 year old Christchurch clergyman was requested by his
senior chaplain to enlist. His wife objected profoundly, and
the trauma caused her to lose two stone in weight over a fort-
night. She was emotionally and physically distressed at his
departure. The chaplain was marked as a brave and deeply
committed officer, both 1in and out of battle. After some
months 1in the battle zone he received information from New
Zealand that his wife’'s behaviour was cause for deep concern.
The Senior Divisional Chaplain had the distressed padre flown
home to restore his marriage, a privilege not given other
ranks.2° The opportunity has likely been lost forever to obtain
further insights into the impact of the military chaplaincy on
the Tives of clergys’ spouses as few survive after fifty

years.56

Clergy families were required 1in some cases to vacate the
manse, vicarage or parsonage, and were thrown 1into the large

community pool of younger married women with small children to
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compete for the limited accommodation available during the war
years. Anecdotal evidence suggests clergy spouses shared the
same emotions of separation and loss as their secular sisters,
while the denominational support available was limited, if

available at al11.°/

PROTAGONISTS: CLERGY AS COMBATANTS

The events 1in Germany by 1939 demonstrated that aggression,
discrimination, and armed force threatened freedom, religion
and human dignity. The democracies 1in 1939 possessed neither
the arms nor the military strength to aid and adequately defend
their citizens, many of whom believed this state of affairs to
be an abdication of democratic responsibility which permitted
Nazism, through deceit, force, and political anarchy, to

accomplish its ends .98

This state of affairs directly influenced a small number of
clergy to volunteer as soldiers. At 1least ten ordained
ministers, and quite possibly more, chose to do so and two
lost their 1ives in action.®? Invariably, their vocation was
known to their comrades and it was not uncommon that they were
sought after to conduct religious services 1in the absence of
the chaplain. John Watson preached to his Field Ambulance
comrades. Bert Whitten baptized three fellow soldiers in an
Italian stream under the guns of guards. Wattie Silvester, a

Methodist missionary 1in the Solomon Islands, remained at his
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station as a Coastwatcher and radio operator reporting
movements of Japanese shipping. As a direct result of his
reports the Japanese were bombed and many killed. He was
instrumental in rescuing downed Allied pilots and surviving
sailors from sunken American ships. He declined to be relieved

of his task until after 11berat10n.60

For each clergyman the decision to enlist voluntarily as a
fighting soldier was an individual choice. Rev'd Fergus
McLaren6l wrote “There are enough high-minded people doing non-
combatant service....If I'm going to be in it, I may as well be
in it properly. I think I'11 enlist."®2  When war began he
relinquished his plans to study theology 1in Edinburgh and

volunteered as a private soldier for "...the cause of right and
of Christendom”.63 McLaren was clearty of the "manly type of
Christianity"64 an example of Christian men who could hold
their own 1in physical ability and Christian character among
those who were the hard working products of economically
depressed pre-war years.65 McLaren obviously believed his
contribution as a soldier could be greater than if he had

chosen to serve as a chaplain.

It is worth noting that McLaren may have been influenced to
enlist as a combatant by the English student of theology,
Donald Hankey.66 Before he was killed in 1916, Hankey worked in

a Street Mission, a contrast from his privileged origins and
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life as a former regular army officer. He wanted to learn of
1ife from the people and for him the war was a "...heaven-sent
opportunity...trying to follow out the theory that the proper
subject of study for the theologian was man..."67  McLaren may
not have expressed his opinions 1in Hankey's words, but he
followed a similar path by taking his theology 1into the
crucible of war. MclLaren seems familiar with Hankey's writing
as there are echoes of Hankey in what McLaren did, wrote and
said in his short 1ife. For example he used the Easter Message
as his Anzac Day theme for 1938 and reminded his listeners that
through the dark experience of the grave Christ had gone ahead
and conquered death.  Hankey took a similar theme and assured
his readers that the most rebellious of individuals, the most
hardened of soldiers, come to the Good Shepherd through the
resurrection which follows death 1in battle. Both shared a
universalist belief about the resurrection, and both emphasized
that nothing can separate anyone from the experience of the
resurrection and the assurance of the Good Shepherd’s love.
Hankey may have romanticized death in battle more than McLaren,
but McLaren was equally emphatic that the sacrifice of

soldiering not in vain.

Fergus McLaren was killed in Greece on 27th April 1941. A
chaplain noted, not only of McLaren, but of the impact of other
clergy serving as combatants: "They are (the soldiers) looking

for less self-complacency and more manly reality in us of the
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Church. The latter kind are too few, but those there are held
in very high regard....Fergus MclLaren, grand man of God. 68

McLaren’s manly Christianity did not go unnoticed.

So strong was the determination to serve that an Anglican
priest, Rev'd A. Penhal169, resigned his commission as a
serving chaplain in New Zealand in late 1942. He then enlisted
as a private soldier in May 1943, was wounded in the Aegean
Campaign, and later died in a German POW camp. Penhall demon-
strated a strong commitment to go to war, bordering on that of

a personal crusade.

Rev'd N. T. Wanoa’0, an Anglican Vicar, enlisted during 1940 as
an infantryman into the 28 (Maori) Battalion, and was later, in
September 1942, to replace his unit chaplain. He was comm-
issioned in the field following action on Greece and Crete.
Wanoa was undoubtedly a crusader yet he had not the slightest
difficulty in undertaking the duties of an infantry officer and
then reverting once again to the more Eusebian vocation of a
chaplain. He was deeply concerned for the Ngati Porou who had
been decimated during the 1942 fighting in the Middle East.’l

CLERGY AS NON-COMBATANTS: A DIACONAL MINISTRY
Clergy who volunteered in the noncombatant role of medical
orderlies, 1ike those who volunteered as soldiers, have left

1ittle direct theological evidence which can give a clue as to
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what motivated them to respond by choosing a medical role as
against that of a spiritual one. Chaplaincy, with its officer
privileges, was an option open to them all, yet they elected
the status of a private soldier. Their choice to be a non-
combatant is supported by anecdotal evidence that they viewed
their enlistment with a theological understanding of the
Fatherhood of God and the Brotherhood of Man. Effectively, in
a theological sense, they elected the role of military deacon.
Although the Geneva Convention permitted them to carry arms for
their personal protection, few medical orderlies were actually
placed in the situation of having to use their weapons. YMCA
Field Secretaries and Church Army Officers frequently doubled
as medical orderlies and they were rarely armed. All wore
uniform, all were soldiers, and all had a degree of protection
under the Geneva Conventions. The single difference with the
medical orderly was that he was much more part of a military

unit than his associates.

During November 1939 Rev'd Bert Whitten’? was inducted into his
first parish of Hawera but was unsettled regarding his future
ministry 1in the 1light of the outbreak of war. He believed
there were sufficient older clergy or 1lay persons able to
supply parishes, and after six weeks in his parish Whitten
enlisted as a soldier. His decision was based on the principle
that the war against Nazi Germany was just and that everyone

who was able ought to do as much as possible to bring Hitler
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down.73 He eventually became a Field Ambulance sergeant and in

December 1941 was taken a Prisoner of War at Sidi Rezegh.

Rev'd W. Mi11s/4 was an ordained minister of the Methodist
Church who entisted as a medical orderly 1in October 1940. He
was led by his senior chaplain to expect an appointment to a
chaplaincy after he had spent some time in the ranks. While a
medical NCO he gained considerable personal satisfaction and
eventually he was commissioned a chaplain in early 1942. Padre
Mills’ motivation for enlisting 1is not clear, but his concept
of a chaplain’s role was that a preacher, pastor and welfare
officer’S with a Christian perspective. Mills would not press

his personal Christianity upon unwilling soldiers.

A probationary minister, Rev'd J Watson/® enlisted as a medical
orderly in October 1940 and said at his farewell service "...I
did not consider that I had solved the problem of Christianity
and war but that I went as a Tlearner."// His pacifist con-
victions when a student minister did not 1in any way deter him
from enlisting. Throughout his three years of active service as
an NCO he was involved in initiating worship, preaching, prayer
and study groups 1in the various Units with which he was
associated. Watson was ordained in St John’s Methodist Church,
Cairo on 25th July 1943 and the next day commissioned as a
ZNZEF chap]ain.78 Although he has left no account of how he

changed his mind regarding pacifism, he noted in his diary that
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he hoped to remain in the army as a chaplain following the end
of the war.’9 His Diary is written in a military style, in
stark contrast to the more pastoral content of other chaplains’
diaries. Watson’'s preaching suggests some clues which
influenced his early enlistment as a non-combatant. His
characteristic preaching style emphasized duty, suggesting he
viewed war as essential to re-establish freedom, peace and

restoration of Christian values in the new wor]d.80

CONCLUSION
In summary the record of motivation indicates that the majority
of enlisted clergy experienced 1ittle theological ambivalence
in opposing Axis aggression by military force. They believed
it was their sacred responsibility as ministers or priests of
Christ’s Church to prayerfully support those engaged in a war
which threatened Christianity and the free world. This was a
responsibility little different from that earlier expressed in
the Eusebian model of chaplaincy.
To go with, and be part of men who were going to oppose
the evils of Nazism and to save our country from the
evils it perpetrated. Again to share our faith as the
only ultimate answer to oppose falsehood by truth...to

care for mgT-encourage them-share their burdens and
hopes. (sic)

Those c]ergy82 who held a pre-war theology of pacifism were
pressed by the human upheaval of the war to reconsider their
understanding of ministry, especially to those who were

defending the weak and helpless and recovering the freedoms of
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enslaved peoples. Padre Pat Gourdie was typical of the many
who owned a strong pacifist belief before September 1939 and
who recognized that not to oppose evil would result in its
victory. There had to be a conscious choice of the lesser of
two evils. Clergy who enlisted as soldiers were still inclined
towards the support of their comrades’ spiritual necessities
which they undertook voluntarily within the bounds of their

personal military duties.

Two incidents illustrate the sometimes aggressive crusading
response of chaplains to indulge in active combat when they
themselves came under enemy fire. The Senior Chaplain, Bishop
G. V. Gerard, was observed on one occasion firing an automatic
weapon at an attacking German aircraft.83 Near the end of the
war Rev'd J. G. Mathews84 while caring for wounded, was
angered at the close proximity shelling from German artillery.
He promptly sought permission from a close-by tank commander
and personally loaded, aimed and fired successive rounds into
the German positions.
The other day I had a shot at the enemy - strictly against
regulations I was at the R.A.P. when some shells from the
enemy 1landed Jjust outside the door and I thought I had
finished with the war. When I got my breath back I said
to the lads," Well Jerry is not going to get away with
giving me a fright 1ike that.(sic) There were some tanks
handy so I slipped over and asked the 0.C. to lend me his
tank and a few shells - and I sent four of them on their

way. Ten minutes later he sent over aboug fifty in reply,
but by that time I was back in the house.S?

Mathews censored his own letter and certified it as containing
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only "private and family matters”. Chaplains were among the
principal censors, and what Mathew’s wrote would certainly NOT
have been permitted to pass censorship by even the most junior
of officers or chaplain. The content of Mathews' letter
questioned and prejudiced his special recognition as a non
combatant religious worker under the Geneva Convention, to the
degree that his behaviour, in effect, nullified that position.
The contravention and court martial offence of breaking 2NZEF
Security Regulations pales 1into insignificance beside his
impulsive disregard for the Geneva Convention's protection of
religious workers. Had his action become known to the enemy
the consequences for other chaplains and medical orderlies on
the field of battle could have been very serious and may well
have resulted 1in the death of some. His action crossed the
boundary of the Eusebian role; to be with and support those who

were responsible for the fighting and he became the crusader.

On the other hand those clergy who elected to take an active
combat role must have been profoundly influenced in mind and
spirit to cross a theological boundary which set to one side
their vows of Ordination as pastors of the Gospel and which
permitted them to take part actively in the business of killing
the enemy. Their commitment to a belief that the war was
unquestionably just before Almighty God seems never to have

been challenged by them.
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Those few who were commissioned in the field as chaplains
preserved their basic convictions in the justice of their
cause, for on being commissioned they simply opted for their
original role as ministers of the Gospel. Their commitment to
oppose the enemies of the Empire and Christian civilization was
transferred to the spiritual dimension basic to the Eusebian
chaplaincy model. The ease with which they undertook their
change of role indicates it was irrelevant to them whether they
fought under the banner of the cross, or with the sword. They
were personally willing to use either weapon: in fact they
accepted both! The war had to be won to re-establish peace,
justice and freedom. Their behaviour is close to the under-
standing that Karl Barth proposed in his support for Christians
fighting Hitler:
What, then, is this war? It is a large-scale police
measure which has become absolutely necessary in
order to repulse an active anarchism which has become
a principle....And it seems to me that Christians
also would do well to regard it in the same way, and
only in that way. This is tgg only kind of war which
we may be commanded to wage.
Barth hints at Swift's notion of the church acting in an
ecclesial manner, it was in the interest of the church as well
as the state to repulse active anarchism. Barth goes on to
write;
And here is one other practical consequence. If
Jesus Christ 1is indeed the reason for our present
decision, then it will be made manifest in the

humility and s1ncer1t§ of the faith in which we do
what we have decided.8’
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If, as Barth suggests, "Jesus Christ is indeed the reason for
our present decision” it is difficult not to avoid the
impression that Barth 1is recognizing that it is in the name of

Jesus that a crusading war is justified.

At this distance from WWZ2, with the subsequent ebb and flow of
theological thinking from the early pre-war years, it should
not be forgotten that the Church and its clergy were profoundly
affected by the impact of the Nazi aggression, and also the
brutal behaviour of the Japanese military machine. A1l were
aware great matters were at stake for Christendom. It was
conceivable that if the Empire and Commonwealth collapsed, then
the Christian Church would have great difficulty in surviving

also.

The circumstances related above had the powerful effect of
impelling clergy who responded in three ways. Some chose the
Eusebian model of chaplaincy where they could be with and
spiritually support those who were required to undertake the
fighting. "A much smaller minority elected to become crusaders,
to Jjoin with and actively fight. They saw Tlittle or no
difference between their role as a chaplain when commissioned
later in the field. Their effort, in whatever role was
directed towards the defeat of the enemy, be it by means of
prayer or a gun. The third group were made up of those who had

the opportunity of performing all three, the one significant
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factor being that in whatever role they served they did so with

the view of defeating the enemy.

Whether they recognized it or not, implicit in their attitudes
and opinions lay the emphasis of a Just War against Germany and
Japan. Justice and restoration of freedoms lay at the very
core of most chaplains’® understanding, and their prayers for
the establishment of the peace were offered with the knowledge
that this state could only be re-secured through human pain and

the sacrifice of 11fe.88
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CHAPTER SIX
THEQOLOGICAL STUDENTS AND WELFARE WORKERS

...we are fighting for Christian civilization on the
Continent of Europe...therefore...in fighting we serve the
will of God....I believe it to be his will (God's) that
"Hitlerism"  should be discredited and utterly
destroyed. ...

Nevertheless, when it came to the point that we as a
nation had to choose between war and letting Herr Hitler
"get away with it again,” and no third option was any
longer open to us, dare we think we should as a nation
have pleased the God revealed in Jesus Christ if we had

refused suffering for ourselves and let a Tonstrous evil
go unchecked when we could hope to check it?

The sentiments expressed above published in the Christchurch
Diocese Church News of June 1940 articulate the contemporary
opinions emerging among New Zealand churchman and theological
students. By July 1940 theological students attending the ten
New Zealand denominational theological coﬂeges2 were required
to register for military service.3 The matter of military
service for theological students depended upon two factors.
Was the student among the statutory number required by his
denomination to cover normal ministerial replacements? If so,
his denomination sought his exemption from military call-up.
The second factor lay with the student who was free to make a
personal decision to enlist, or in some cases refuse military
service which could result in his imprisonment in a detention
Camp.4 The greater number of enlisted theological students were
Presbyterians who were called up for military service on

completing the first part of their training at university and
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prior to entry into three years of theological training at Knox
Theological Hall in Dunedin. Of the 70 or so theological
students who were enlisted into the 2NZEF, 40 were Presby-

terians in various stages of training for m1n15try.5

Information regarding the motivation and convictions of theol-
ogical students who enlisted 1is sparse, for the information in
The Analysis is drawn from but a fraction of the few 1living
survivors.® An important element within the enlistment motives
of the majority of theological students was their choice of
electing a medical, or military-style diaconal, role as against
that of a combat soldier. The choice at least gave them an
opportunity to aid and succour the wounded and distressed
regardless of nationality. Such a choice presumably reflected
their theological convictions, and were perhaps about as
practical an example of the "brotherhood of man" that a theo-
logical student could safely and adequately express within the
conflict of war. Among some who volunteered, their action was a
personal statement as a citizen 1in response to conscription.
They recognized that they could not remain uninvolved or
protected by their privileged status; they were also citizens
with responsibilities to the nation in time of war. "One had
opted to serve for the duration, so one just carried on and did
one’'s job, whatever it might be".’ Once in the army theological
students were encouraged by their chaplains to persist in

private study, and at Maadi Base a group was formed under the
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chaplains’ direction to maintain on-going education.8  After
1943 examinations for entry into the Methodist ministry were
conducted under the supervision of a chaplain which made it
possible for men considering the vocation to prepare for
immediate candidature on discharge from military service.? Near
the end of the European war the Senior Chaplain 2NZEF requested
the military authorities to make arrangements for theological
students’ early return to New Zealand to aid the resumption of

their studies in the forthcoming academic year.l0

VARIETIES OF MILITARY SERVICE

Non nt Medical Orderli

Medical orderlies who were theological students appear to have
been 1less compromised 1in their convictions on the matter of
bearing arms and killing an enemy. As medical orderlies they
were required to preserve life rather than take it. The role
encouraged their individual vocational pastoral sensitivities
which at least contributed to their experience and future
skills as ministers of the Gospel. "My role was simply to
serve in the care of sick and wounded, but turned out to be the
best preparation I can think of for training for the ministry.
Dates of enlistment fell between university studies and (entry
to) Theological Hall."ll  The contribution of theological
students to the religious 1ife of the 2NZEF is clearly visible
when considered alongside that of chaplains and welfare

workers, for they were influenced by their sense of Christian
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vocation. "The impossibility of being uninvolved in the
existing situation - the decision, to offer for the medical
corps service as an opportunity to minister to both sides of
the conflict - I had acquired some pacifist 1eam‘ngs."12 This
comment underlines the military style diaconal model of
service. From the diaconal perspective another theological
student reflected on the basis of his choice. "I believe we
should not be obliged to submit to tyranny. I chose the
medical corps as a positive aspect in a negative situation.
But even so I was a(sic) much more morally involved than the

bayonet wielding soldier. 13

Theological students were generally acknowledged by their peers
to be men of God without the privileges of rank or the
chaplain’s religious status. A number shared the special
moments of the dying, both among the enemy and Allied soldiers,
for they were singularly placed to be able to offer ministry in
the absence of chap1a1ns.14 It is not known how many lost their

lives on active service.15

Theological n n

Student Percy Titchener enlisted as a fighting soldier in the
Divisional Cavalry convinced that by sharing 1ife with fellow
soldiers God would honour his Christian witness.l® He had some
concerns about the drinking habits of soldiers but was angry

with those who criticized them, believing it was wiser to
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determine why men got drunk rather than correct a fault without
knowledge. Titchener anticipated that his experience as a
soldier would benefit his future ministry following his
ordination.17 With the rank of Sergeant, and a tank commander,
Titchener’s Tleadership and pastoral abilities had room for
expression. He wrote to next-of-kin of those killed in his
Unit, and in the absence of a chaplain conducted the burials of
fallen comrades. He initially refused the function of a burial
celebrant until the death of his friend Hugh at Sidi Rezegh.
"...I thought it over and realized that it was perhaps my duty,
as well as being, I think, an act which Hugh would have
appreciated."18 Nor did he believe as a theological student he
was entitled to a special providence from God.19 He was killed
in action on 24th October 1942 and buried by a German Army
Field Chaplain on Meteryia Ridge. Titchener clearly chose a
crusading model of military service within which he was Tater

moved to exercise pastoral ministry among his fellow soldiers.

Edward Norman20 enlisted in 1939 as an infantry soldier and had
risen through the ranks by 1945 to Lieutenant Colonel. In the
closing months of the war Norman commanded an Infantry
Battalion in Italy but rarely, if at all, involved himself in
any role as a chaplain. Norman could not accept the pacifist
position, though he understood it and by his action of
entisting was obviously influenced to do something personally

for the war effort. "We just have to hold them off for a year
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and then move forward. "2l

Allan Pyatt was at St John’s Theological College on the out-
break of war and was influenced by the Spanish Civil War which
he believed, "...turned the thoughts of some of us leftish
inclined people to war" .22 Pyatt enlisted with Norman in 1939
on the completion of their theological studies with motives
best expressed in terms "to render to Caesar the things which
were Caesar’'s and the things which were God's to God." Pyatt
had no conflict about his choice. He believed that the British
Empire was the vehicle of God's providence in the wider world
and when it was under threat as a citizen he responded in
support of the Crown. After all, had he not enjoyed the
advantages of a Christian state? Pyatt put to one side, for
the duration of the war, his sense of vocation believing if he
should survive the war, there would be time enough to resume

his studies and render to God what was God's.Z3

Theological student Stewart Perry24 enlisted as a private
soldier whilst studying at Knox College in 1940, he was later
commissioned and completed active service in Italy in 1945.
Whilst engaged in infantry combat at Takhrouna, North Africa in
1942, two of his colleagues were severely wounded. Until this
period of his military career Perry had learned through bitter
experience to be wary of chaplains: few of them, in his

personal estimation, had come up to the expectations that he
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believed were required for Christianity within the military.
This impression had led him seriously to consider not returning
to Knox to complete his training. However, in the midst of the
1ife-threatening battle noted above, these matters seemed
academic, and he prayed:
"Lord if you get me out of this, I will renew my studies
for Ministry after the war" - 1 got up and went into
that action with a deep sense of "peace"”. Actually I had
to run as never before to get out of a hopeless situation
where we had been abandoned by our Company Commander. I

knew God hag his hand on me that night. Luke 9:62 never
leaves me." 5

This s an example of the testing that war made upon Perry and
many other theological students, including the handful who
never returned to their studies. Involvement as a combatant
did clearly question both their vocational calling, and the
nature of Christian ministry in a world which had failed to
adopt the Golden Rule between individuals and Governments.
Perry 1is in no doubt to this day that God did use the
experience of that battle to recall him to vocation. Without
this experience it 1is unlikely he would have returned to
ministerial training. His experience underscored the justice
of the cause for which he sacrificed years of training while it
revived a vital spiritual element within him which was deeply

tested through the events of war.

Later in Italy, after commissioning as an officer, Perry was

requested by his company commander not to eat his meals with
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his men. He was reminded there ought to be a suitable social
separation between officers and other ranks. Perry’s anger
exploded for his understanding of the brotherhood of men,
bonded by common trial and the facing of death, was more
important to him than military traditions and customs of the
service. In fact, Perry had spent the entire evening assisting
his troops to re-lay a destroyed telephone 1line and had not

actually eaten with his soldiers .26

Combatant students were prepared to go one step further than
most of their theological student peers. Most shared the
conviction that something had to be done to defeat Nazism.
That conviction 1led directly to their choice of both the
crusading and military diaconate roles which was close to
Barth’s understanding of a Christian response to aggression.
...I comforted the Czech Christians by saying that the
Christian Church would stand behind the war thrust upon
their country. Whatever the Church may have to say, or
not have to say, to other wars--in this regard we speak
also of the Church and the political question of to-day
this 1is certain: as a praying Church she must support
armed defence against the advancement of the dissolution
of the just State, just as she would support a& police

measure....then surely in a military respec& also to
render to Caesar the things which are Caesar's.Z/

Barth seems to be underlining the ecclesial responsibility of
the Church to support the State when it s under threat of
"dissolution”, while at the same time reminding Christians that
the claims of Caesar are valid when the "just State” is under

threat. Students further acted out Niebuhr’'s statement not to
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be so overcome by the guilt of one’s own sins that you over-
looked greater ones perpetrated by an enemy which were directly
the cause of suffering and the war.28 In effect they made a

choice between the 1esser of two ev11s.29

Swift believed Tertullian never came to terms with the fact
that Christians elected to fight in the armies of Rome. "At the
same time, however, he recognized the growing presence of
Christians in the army, and the problem this posed for him was
quite simple: he could not reconcile that fact with the
Scriptures."30 Christ had disarmed Peter 1in the Garden of
Gethsemane, a symbolic action suggesting that all Christians
had been disarmed by their Lord. J. J. Lewis3l recalls that a
similar conflict arose among some theological students who were
members of the Student Christian Movement on the outbreak of
war. Although they may well have adopted a pacifism similar to
that of a Tertullian, the magnitude of the Nazi threat to man-
kind was sufficient to persuade numbers of them to set aside
their pacifist views and enlist as soldiers.32 In the end their
choice had 1little to do with theological orthodoxy and
everything to do with their understanding of, and respon-

sibility to, the Gospel.

Qrdinands
The number of ordinands who served in the 2NZEF is not sign-

ificant enough from which to draw any substantive conclusions
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as to their motivation for enlistment.33 However, the obvious
motivation of one, and his subsequent experiences, is worth

noting.

Theological student Ian Ryburn34 enlisted as a stretcher bearer
and was captured in Crete, eventually being ordained whilst a
prisoner of war. Through the offices of the Protecting Power
for POW and the International VYMCA, the German authorities
arranged for the Rev'd Robert Griffiths,35 a Presbyterian
chaplain captured in Crete, to be released and taken to
Genshagen to conduct the service of ordination for Ryburn.
Ryburn had been appointed chaplain to the Genshagen Prisoner of
War Holiday Camp by the German authorities. Earlier in 1944
the General Assembly of the Presbyterian Church of NZ36 had
granted their approval for the ordination to proceed. In
October 1944 over 200 attended the Service, including senior
German army officers, Nazi officials, and British nationals

from Berlin who were married to German subjects.37

On his release from POW Camp, in May 1945, Ryburn found that
there were many accusations brought against him by former
prisoners to the effect that they considered him a traitor. He
was released after de-briefing, and without any further action
on the specific authority of MI.5. the British Secret
Intelligence Organization.38 Post World War Two, Ryburn's

actions as a POW have officially been the subject of strict
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censorship by the British Intelligence authorities. Ryburn
notes his motivation for early enlistment in 1939 included
adventure-seeking and retribution against Germany for a school
mate killed in the RAF during the first weeks of the war. His
comment was: “there was a certain swell of patriotism and I

guess I was a romantic".39

The experience of Ryburn stands out as complex and unique. He
believed no one, not even pacifists, could escape the reality
of the war nor could anyone escape participation.?0 Ryburn
chose to pursue his ministerial vocation following his capture
in Crete, firmly believing that by taking a pro-active role he
justifiably opposed the 1lesser of two evils.4l  He saw no
dichotomy between his endeavours to follow the way of Christ’s
love for all men, and the potentially compromising path of an
Allied double agent with all the risks involved had he been
detected.42 To him espionage was entirely compatible with the

righteousness of the cause.

CHRISTIAN WELFARE WORKERS

Very few YMCA Field secretaries, or Church Army Officers, known
in the 2NZEF Administration as Welfare Workers, were employed
in civilian welfare before the outbreak of war.43  Therefore
the vast majority of over 120 YMCA Field Secretaries who served
in the Pacific and the Middle East were drawn from those con-

firmed Christian men actively involved in Church 11fe.44 There
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was no shortage of volunteers as a number of vacancies in the
field were filled by men with appropriate qualifications from
the ranks of the 2NZEF.45 Chief among their duties was the
establishment of mobile and static welfare centres which
provided hot food, comforts, and a place for relaxation and
writing where a chaplain could also use the facilities for
worship, bible classes, individual counselling, confirmation
classes or study and discussion groups.46 A YMCA Field

Secretary was appointed to most large military Units.4/

Field Secretaries prohibited gambling on their premises, did
not serve alcohol, and offered alternatives to prostitution and
other activities which the YMCA believed were not in the best
moral and physical interests of the individual.

Let us not forget the real purpose of our work: then
into the framework of a missionary enterprise we can fit in
all our activities:- our institutes as pright and comfort-
able as circumstances permit, our rest hostels, our cinemas
and libraries, our trips and tours, our facilities for
letter writing and sending parcels home-the things that
keep home ties intact - all done to the Glory of God and

dovetﬂéling in with the other work of His Church in the
Army .

A1l welfare officers had to be mature confirmed Christians, and
in the case of YMCA secretaries the National body required that
their staff be teetotal, morally strong, well grounded in the
ethics of Christian behaviour, and able to maintain an ordered
regular devotional 1ife.49 Anglican Church Army Officers un-

derstood their ministry as an extension of their parochial
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social work. Captain J. Walton's appointment arose through
his peace-time work as a part-time acting chaplain at the
Auckland Narrow Neck Military Camp.50 The Anglican Church at
this period of the war showed 1ittle enthusiasm for ecumenical
co-operation. It was conscious of the task before it as
Anglicans represented almost 50% of the enlisted men. 91 Most
war-time Church Army officers were drawn from Lay Readers,
sunday school teachers, bible class leaders and others with a
wide range of lay parish experience. The response to a general
call throughout the Church of England Men’s Society gathered
laymen with a strong desire to serve God52, and their country,
but above all "To serve God and my fellow-men as best I could
in whatever service God would be pleased to call me-in this
case with the Armed Forces."3 A strong identification with a

diaconal ministry in military context is thus demonstrated.

Christian welfare workers were motivated by the desire to offer
practical Christian service and were drawn from a wider range
of Churches than represented by the 2NZEF chap]aincy.54 They
shared a practical enthusiasm for an ecumenical non-
denominational evangelical outreach55. and anecdotal evidence
suggests they constituted a wide range of theologically diverse
backgrounds, including c]ergymen56 and students of theology
from the New Zealand Bible Training Institute®’. Among this
diverse group there were also those with backgrounds in

commerce, trades or rural pursuits. All had the desire to serve
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in a noncombatant role.58
 We who are YMCA workers are fortunate 1in that our
ministry is the Ministry of service. Fortunate, in that it
is always easier to give a man a cup of tea than to speak

to him of God, for he Egows he wants a cup of tea, and does
not know he wants God.

The enthusiasm of Welfare workers to be "up front"™ with their
hot tea and welfare assistance was not restricted to base or
relaxation areas. The army was SO cautious and inept in its
early use of YMCA Field secretaries in 1941 that the Admin-
istration forbade a secretary to accompany the first 2NZEF
Divisional Units into Greece. The Field Secretary was not to
be outwitted: he travelled as a private soldier, and on arrival
in Greece reverted to his role as a Field Secretary.®0 There is
no record of individuals from either of these Welfare groups

taking up arms for the defence of themselves or others.

The notion of serving in the military as a Christian welfare
noncombatant 1is visible 1in the pre-Constantine experience of
the Church. The WWZ2 experience may well have come close to
expressing Origen’s concept of a Christian’s service in a
military context. Origen considered a Christian’s function
ought to be fighting of a different nature:

...Christians fight through their prayers to God on behalf
of those doing battle in a just cause and on behalf of an
emperor who is ruling justly in order that all opposition
and hostility toward those who are acting rightly may be
eliminated. What 1is more, by overcoming with our prayers
all the demons who incite wars, who violate oaths and who
disturb the peace we help empegfrs more than those who are
supposedly doing the fighting.
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Origen claimed: "If, then, we must be peaceful toward those
who déspise peace, we must use the sword against no man".62 1t
is apparent Origen recognized that military service did not

exclude Christians provided they did not take human Tife.63

Parallel with Origen’s opinion 1is the statement by a WW2 YMCA
secretary which illustrates the work and motivation of most
Christian Welfare workers in the 2NZEF. "I suppose a summary
would be that I carried on the Christian conviction of service
from my Church Membership (Sunday School teacher, BC leader,
Boys club 1leader etc) in the circumstances I found myself in
the war years."®% This is indication that the theological
convictions of Church Army and YMCA workers were orientated in
the direction of service to their fellow man in the practical
aspect of meeting the creature needs of soldiers. The motto of
the YMCA was "A cup of water in my name” .65 Through meeting
these creaturely needs they sought to strengthen the Christian
ethic, preserve Christian attitudes, and offer a place to all
men and women where they could find congenial fellowship,
discussion, peace, activities of interest, and a place of

relaxation.

Field secretaries were unequivocally Christian 1in spirit and
practice and it was a matter of importance to them that they
maintain their centres as the meeting place for people of all

denominations where rank took second place to Christian
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fellowship. The skills of the Welfare workers were required to
be both secular and spiritual coupled with an easy relationship
with all who sought their centres. The welfare workers were
generally more available than chaplains. Origen would have had
little difficulty in accepting the role of the YMCA or the
Church Army within the context of the 2ZNZEF at war.

Of the seventeen Church Army Officers who served in the 2NZEF,
three were taken Prisoner of War: over 16% of their total.
Among YMCA Secretaries, of the ninety in the Middle East eight
were taken prisoner: Jjust wunder 10%. An estimated 8% of
soldiers serving with the 2NZEF, including the 3rd Division
serving in the Pacific, were captured between 1941 and 1943.
These figures suggest that welfare diaconal workers were at
considerably greater risk of captivity through adhering to

their noncombatant convictions.

CONCLUSION

The war had been forced upon an unwilling nation among whom
were 1its theological students and that very unwillingness
became the spur to individual decisive action. The entry of
Japan 1into the war on 7th December 1941 quickened the pace of
urgency. A potential invasion threatened the very fabric of
our society, a realization not lost upon the Rt. Rev. Campbell
West-Watson, Archbishop of New Zealand, who wrote:

And if the war should actually come to our shores we
shall be forced to remember what our isolated position has
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often made us forget, that we cannot cut ourselves off
from the world around us....Our own security so far has
really been assured by British sea-power, and in days to
come it looks as if we shall have to stir ourselves and
try and find in fellowship with other peoples some wider
guarantee of gecurity, not only for ourselves but for
others also.®

The prospect of invasion prompted every atom of the New Zealand
Church’s efforts to support it’s armed forces, chaplaincy and
welfare organizations. As events developed, one of the first
expressions of having to "stir ourselves” resulted in dozens of
theological students surrendering their privileged position and
accepting whatever role within the 2NZEF their conscience would
allow. Like the example of Allan Pyatt and Stewart Perry they
set their studies and beliefs to one side, influenced no doubt
by a similar sentiment expressed by the Archbishop who had
written that the motivation for Christian action was "...not

only for ourselves, but for others also.”

WW2 was a period of intense self-examination for all theol-
logical students who were single, of the military age-group,
and physically fit. They knew if they asked their denomination
to support them in an application for dispensation from
military service it would have been distinctly unusual for that
support not to have been given. Despite that temptation, dozens
elected to respond to their conscription notice or had already
volunteered. Laymen who chose welfare work were totally

committed to serving their fellow men. Their choice 1in the
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role of a military deacon in no way protected them from the
risks of death, wounding and other cruel exigencies of war.
The risks of captivity and wounding for welfare workers has
been shown to be higher in their category of service than for

the average soldier.

The New Zealand Archbishop recognized the spirit of the times.
Our Empire 1is again fighting for survival, but again,
also, it 1is fighting for what it 1is persuaded are
spiritual and Christian ideals. Again the Church is
persuaded that if the Empire is to ask God’s help it must
consecrate itself not to the survival just of its national

1dea%§, but to a world wide mission of service to God and
man.

European political events through the 1930s demonstrated
clearly that if aggression was not opposed its destructive
potential would grow until it finally overwhelmed any forces
which stood in its way. This was the state of the world which
challenged civilized ideals and which moved students to Tay
their hopes to one side, and for the majority to engage in a
military style of diaconal or humanitarian service. Students
and Welfare officers contributed to the physical succour and
spiritual needs of those who were fighting to restore the
peace. Their choice could not be the ideal of pacifism for
"Pacifism... fail(ed), for the pacifist acts as if all men
were regenerate and can be appealed to through persuasion and
good-wi]]".68 Pacifism had failed but the welfare worker could

still be about the business of aiding in the restoration broken
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bodies and distributing "a cup of water” in the name of Christ.
The words of YMCA worker Laurie Greenslade summarize the
diaconal dimension of motivation to welfare service:

I knew there was a need, and that conflicted with my
absolute belief in pacifism. However, I also knew that
war was not in the absolute Will of God. I realized in
1940 that I 1lived in an imperfect world. The substance
which 1ay behind my Christian conviction - that all men
were children of God weighed on me. I could do no other
than volunteer at the end of my second year. Then I would
be committed for the duration of the war; as long as it
took. I Tleft my studies and carried a stretcher and
closed the eyes of the dead...collected the parts of the
unknown dead. My faith in hrist took me through
those years and I never once, thga or now, regretted what
[ did during those hectic years.
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PART THREE
THE M Y NT

CHAPTER SEVEN
WORSHIP IN THE 2NZEF

The goal of Christian Worship is to aid the "...development of
a Christian 1life style, progress in wholeness, and the edi-
fication or building up of a faithful Christian commum'ty..."1
Within the focus of worship the 1iturgies of baptism, confir-
mation, Thanksgiving, morning and evening prayers, Mass or Holy
Communion, and the funeral have become for most Christians the
spiritual and devotional rituals that mark their 1ife journey.
The dedication of a military hospita12 or the commemoration
service after the battled, were liturgies which reminded
soldiers of an inspired military past, and were the vehicle of
encouragement to those who had to face death. Of such liturgies
it has been said that they are the:
...1ink Dbetween two spheres of being, the divine and the
human...(which)is provided by the religious symbol...the
conscious remembrance or actual physical re-presentation of
a historical event or an incident held to have taken place
in a pretemporal era, when the circumstances of mortality

¥ere ﬂéfinite]y transcended and humanity met God face to
ace.

Christian worship developed from Jewish origins, for example
from prayers as found in the Didache and the hymns of praise of
the Hebraic faith. Worship centred around the sacraments of

baptism and holy communion, nevertheless there is Tittle in the
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New Testament above a sketchy outline of how Christians
conducted their worship, other than that the preacher ought

always be the vehicle for the eternal Gospel message.5

PREACHING UNDER FIRE

Within the context of the 2NZEF preaching was almost entirely
the prerogative of its chaplains, although a commanding officer
recognized, in the absence of his chaplain, the use of ordained
soldiers, 1lay preachers and Welfare Officers.© Preaching in a
military environment was (periodically) a powerful spiritual
tool which uplifted men in crisis and reminded the hearers
that, 1in the context of war, God supported their cause. As an
example, Padre John Watson might be considered a strident
preacher who carefully chose suitable texts with a military
content. The following illustrates some of Watson’s sermon
material prior to battle, and as such may be viewed as an
example of the style in which most chaplains faced their task

as preachers in the 2NZEF.

Before sailing to Italy early October 1943 Watson selected 2
Sam. 11. 2ff. He did all he could to keep men from bad
associations with prostitution by preaching from the story of
David and Bathsheba. As a former soldier himself he was well
aware of the temptations that men were lead into when away from
loved ones. On arrival in Italy late in October 1943, and

before commitment to battle, he preached at a Field Engineers’
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Service from Jeremiah 44:28b. "Whose words shall stand, mine,
or theirs.”/ Watson, in common with his colleagues, was never
in the slightest doubt that God inspired and gave strength to
those fighting for a crusade of freedom which he believed just
and appropriate. He used the authority of scripture in his

preaching to assure his 1isteners God was with them.

Padre Watson exemplified the definition of preaching as "...the
activity of communicating, 1in the context of worship, the
message contained in the Bible, and witnessed in the Church
that God in Christ is reconciling the world to himse1f".8 That
he, and his colleagues, did this in the context of war is
evidence of their faith in the commitment of their nation, and
indeed their own 1ives, to the necessity of defeating an enemy
who would deny the very principles which the Gospel proclaimed.
Even in the context of war Watson's proclamation of the Word of
God focuses wupon the beliefs and goals of the Kingdom of God,
while he himself is recognizable as "The Christian preacher...a
man who himself has been "1aid hold on by Christ Jesus” (Phil.
3:12 ASV) and who personally believes 1in the good news he

announces to others"9.

St. Paul had his own definition of preaching: "...it pleased
God by the foolishness of preaching to save them that believe
....But we preach Christ crucified, unto the Jews a stumbling

block, and unto the Greeks foolishness. "0 This finds echo in
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John Watson, for example when he preached during the Cassino
battle to members of 7 Field Company’s No.l. platoon and
concluded with the singing of the hymn "What a Friend We Have
in Jesus”. Halfway through, a German aircraft attacked the
locality and the congregation scattered for cover. Anti-
aircraft fire did not 1lessen the ferocity of the attack. The
40 or so men attending the service clung to any cover they
could find. Following the attack, as the men regrouped to
continue the service, Padre Watson raised considerable laughter
as he read the 1ines of the hymn before they re-commenced the
service. "Are we weak and heavy laden, cumbered with a load of
care?” The least amused was one soldier who had sustained an
injury to his buttock from falling shrapnel. Other soldiers
close by, recovering from the attack slowly left their places
of protection and gradually the numbers of the congregation
grew until a hundred voices sang the final verse with depth of
feeling. To others who watched there was a silent acknowl-
edgement that either those attending were very foolish, or the

worship itself meant a great deal to the participants.11

COMPULSORY CHURCH PARADES.

With the mobilization of the 2NZEF in 1939 the regulations
which enabled denominations to separate for worship were
continued 1in the compulsory style of WWl. Provisions for
denominational religious worship raised logistical problems for

Unit commanders as well as adding to denominational confusion.
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Anglican chaplains had to make provision for several hundreds
of worshippers, the majority of whom were not entirely willing
to be present. By contrast the sole Salvation Army chaplain
would have a dozen or so at his service, all of whom desired to
be there. Within months this separate practice gave way to the
targer ecumenical Sunday Parade Services when the three denom-
inational groups, Anglicans, Roman Catholics and OPDs held
their compulsory worship. The chaplains decided they would all
preach from the same text, on the same topic and adopt the same
readings. This action they believed would stimulate broader
interest among the men and demonstrate a positive sense of
ecumenical um'ty.12 Compulsory Church Parades continued on the
ships which took the Echelons and Reinforcements to the Middle
Fast13 and in both of the divisional bases 1in Egypt and New
Caledonia chapels and YMCA facilities provided surroundings

reminiscent of worship in a parish situation.14

A11 sorts and conditions of men were compulsorily paraded for
public worship which raised the question among chaplains as to
the appropriateness of Army regulations which required
compulsory Church Parades. Though the majority of the parades
were formal and well conducted, there were occasions when
chaplains experienced some embarrassment.
Also we had Unit Church parades on a compulsory basis...
the compulsory part of it was more the Army administering
its discipline than my asking for it. We had Brigade
Church Parades...not always with success, as the time

Brig. Inglis made the Brigade march about 4 miles to the
Maadi Club, and everything went wrong; the public address
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system wouldn’t work; the flag wouldn't unfurl; and of the

Peha Out. o "Wa bare 160 11K 19m5 Lo the S1auanteri 115"
The question of compulsory church parades had special sign-
ificance as General Montgomery, the British Commander of the
8th Army, banned formal Church parades in the British Army.16
The military psychologist Dixon suggests General Montgomery
issued the order because he had a personal objection to
organized services of religion. Nothing was further from the
truth. Brigadier W. R. K. Morrison, a New Zealand Officer was
present when Montgomery reluctantly issued the order on the
basis that troops massing for Divine Worship created an ideal
target for enemy aircraft.l? At least one New Zealand soldier
lost his life while preparing for a service of Mass around this
period so the order had some merit. Montgomery's order was not

adopted by the New Zealand Divison.18

The instructions regarding the conduct of services contained in
the Kings Regulations 19 make no policy statement regarding the
necessity for, or justification of, Compulsory Church parades.
Though not a conclusive argument, it 1is suggested these
services were maintained simply because of the understanding
that they were essential to the good order of army life and
that worship shared together had some subtle spiritual and
morale advantages. The 2NZEF was therefore seen to worship

together even as they fought together.
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It is difficult to recall, 1in this 1last part of the 20th
Century, that there was a time earlier this century when
Christian values and rituals were an essential part of the
national 1ife. These rituals found expression when the cross-
section of the men of the nation, more especially 1its national
army, felt constrained to honour their religious beliefs which
were held by the vast majority. They sought to ask for Divine
strength in the task of war which lay before them and in this
task their chaplains experienced no difficulty. At that time
New Zealand was part of the Commonwealth and Empire, and King
George V1 was Defender of the Faith. During WWZ2 he frequently
called the Empire to National Days of Prayer that God might aid
the Commonwealth Forces 1in their fight against Nazism.20 By
1943, the King believed that Divine Providence was responsible
in aiding the Allies’ victories in the Middle East. He
requested that the following prayer be used during worship
among the armed forces, including the 2ZNZEF.
Almighty God, Judge of the nations, we come before
Thee in penitence and thanksgiving, in humility and faith.
We give Thee hearty thanks for Thy mercy shown us in the
success granted to our arms and those of our Allies. We
thank Thee for the courage and endurance of our soldiers,
sailors, and airmen, for the vision of our statesmen and
the skill of our commanders.
And we pray Thee to uphold the spirit of all people of
the United Nations that we may be worthy of victory and
may So dedicate ourselves to Thy service that we may be

able to..use it to Thy honour and the benefit of aill
mankind.21

It seems that Compulsory Church parades were maintained because



(Mills Photo)

5th Brigade Church Parade (4000 men approx) of the 21st, 23rd,
and 28th (Maori) Battalions Castle Benito near Tripoli. Preacher
is the Rev’d Bill Mills.

(Photo YMCA)

Desert Burial circa 1942 of a Maori soldier 28 (Maori) Battalion
L.toR. R.

H. Bushfield YMCA Field Secretary, Padre Bill Mills, unknown
Maori sergeant and another member of 28 Battalion. Padre
condugtion the service is possibly Padre Wi Huata.
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of the social, religious, and military situation predominant in
the 2NZEF throughout the war years. Underhill took the view
that most 2NZEF chaplains found 1ittle objection to the
principle of compulsory church services, believing them to be
an extension of all army 1ife which naturally included the
religious factor in soldiers’ Tlives.

Religion was important, and so the soldier would have to
parade for religion in the same way that he paraded for
the dentist. Most civilians would benefit by a system of
compulsory dental inspection and treatment, for though
they admit the importance of dental health they find many
excuses for avoiding the dentist. People often treat
religion 1in the same way; and so it will be seen that
there were certain justificaE%ons for the Army’s system
of compulsory Church parades.

Throughout the period of WWZ2 compulsory Church parades were a
topic for debate. Rev'd. W. Mills served in the ranks for
three years before being commissioned and comments:

I heard little...of the so-called widespread opposition to
the parade services. The principle was sometimes argued -
at times nonsensically and hardly honest, as when it was
averred that if the services were voluntary more would go.
A few rebelled honestly, a few on questionable "principle”,
many took it in their stride, but would have been elsewhere
but for the "taken-for-granted" natures of the parade. 1
didn't say "compulsion”. I think only a minority felt
that. Many, also, I believe, accepted the parade as a
religious discipline, and "the few” would not be absent
unless they must. All this might not have meant much,
except an opportunity to the chaplain, who could only
prepare with a knowledge of all these things, and hope that
the paraders would get something...as they presumably did
at  their 2Egea]s, for which they also "paraded”-
reluctantly.

The larger Brigade and more important Parade Services solicited

from the army full Togistical support, a loud speaker system,
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time off for soldiers to attend choir practice, the Brigade
Band, plus the presence of all Senior Officers not required for
other duties and a full attendance of the walking wounded and
medical staffs.  YMCA and Church Army Secretaries assisted in
the organization while a team of chaplains representing the

various denominations shared the service.24

Some churchmen were cynical. Worship arises from the soul, and

the ceremonial trappings may well have created for the regular

churchman an air of artificiality. Lt. Dean GoffinZ®, as an

active Salvationist was familiar with the large Salvation Army

Garrison Churches with their distinctive fiery preachers. His

impression of preaching at one compulsory Service was critical.
He is a very shallow chap and when you say that he is a
good singer you say all there is to be said about him.

He sang a solo in the service, which seemed a
rather weid (sic) thing for the officiating chaplain to do,
and preached on Andrew, today being St. Andrew’s Day. His
manner was frightfully dignified and his accent frightfully

B.B.C. and his matter about up to the standard of Ege
"Childrens School Reader" Grade ii. I was not impressed.

His impression of an earlier Brigade Service conducted by Padre
Underhill contrasted with his own Unit chaplain’s services."Our
padre...is a different type altogether...and his church parades
are delightful, very dignified and carried out in the spirit of

worship throughout-C of E of course?’ .

The chaplains’ opinions on the compulsory element of Church

parades were quite divided, some were vocal against the
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procedure and others equally as accepting. Little thought
seems to have been given to the ability of chaplains to cope
with such parades. A battalion of almost 900 men, or a Brigade
formation of 4500, was a formidable test of preaching skills.
Rev'd N. F. Sansom?® came directly into the army from the
Southland Woodlands Parish where attendance at his morning
congregation would hardly have exceeded fifty people. Rev’'d G.
A. D. Spence29 of 20 Bn was from a suburban Auckland "aid
receiving"30 congregation where services were not large.
Underhi1131 was an extrovert 31 year old, an Oxford MA, and
directly enlisted from his first rural New Zealand parish and
alert to the challenges of preaching and ministry among a
largely unchurched military community. He was an enthusiastic
preacher with an alive conviction of Churchmanship, which, when
blended with his personality, appealed across denominational

and colonial prejudices.32

Chaplains received no specific training for preaching to large
congregations, or any basic understanding of how to preach to
their unchurched hearers 1in the open air.33 They were selected
to preach at ceremonial parades more on the basis of whose turn
it was rather than a wiser method of who might be the best
qualified. The intimacy of the smaller rural and suburban
family congregations was familiar to most chaplains, but the
daunting compulsory parades presented challenges for which few

chaplains were equipped to adequately exploit in the early
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Throughout the war years the compulsory nature of the Parade
Service became Tess of a disputed practice and more of a duty
patiently endured by some, accepted by others, and appreciated
by those whose spirituality was uplifted by the familiar
setting of worship. The army never seriously considered
abandoning the nature of compulsion for Parade Services.35 It
brought together believers and those whose approach to
Christianity was more to do with ethical behaviour than
spirituality. The significance of such a compulsory service
"...1s often very striking in...settings which are most un-
church-1ike and where the oddness of the setting increases the

impact of the service, "36

EVOLVING ECUMENISM

Twelve months into the war chaplains changed their approach to
worship and preaching. No longer did they preach exclusively
to their own denomination, for the emerging ecumenical context
of their ministry became the order of the day. Anglicans did
not insist upon the full liturgy for a particular Sunday, while
Presbyterian chaplains recognized numbers of Anglicans were
present and included some of the 1iturgy familiar to them. 37
Roman Catholics maintained their ecclesiastical distance from
the developing ecumenical style, their function was strictly

denominational with regard to worship. The military system
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created the 1ideal environment for Roman Catholics who were
perceived to be a tight knit extended Christian family group
within the Unit .38

Compulsory worship emphasized the ecumenical nature of the
chaplaincy, the best in worship was done for the greater good
which minimized the presence of doctrinal differences. 1In
effect, there was a platform for practical ecumenism in the
broadest setting where the spiritual needs of the greatest
number could be meet outside the denominational ministry. The
chaplains were on trial to present a Gospel message relevant to
all, not Jjust to the members of their own Churches. The
element of broad inclusiveness inherent in a compulsory
service demonstrated the increasing desire, at least by General
Freyberg and his chaplains, for an ecumenical Christian spirit
which would demonstrate the unity of the churches. This was not
only shared by them, but also by the Archbishop of New Zealand.

Its formation (ecumenism) is gradually going forward even

in these days of war, and the hope is that when the war is

over it may focus and express the spiritual aspirations of

Christians of every colour and clime and race, and be

enabled Bo remove some of the obstacles in the way of
Reum'On.3

VOLUNTARY SERVICES IN THE FIELD

Voluntary services conducted in the field, or behind operations
at the Unit level, arose from the desire of the unit chaplain
to minister as if he and his parishioners were still in a

civilian setting.40 Chaplains discovered this was the most
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The Operational Area of the 2NZEF (Middle East Forces) 1940-1945.

Rev. J. W. McKenzie plays his violin as accompaniment for an evening
voluntary service. Middle East, Somewhere in Libya. July 1942.
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practical manner to address the needs of preaching and ministry
to an army in combat.#L The evidence of using a civilian parish
model as the example upon which to base voluntary services is
prolific, for all the chaplains’ journals and diaries describe,
whilst in the front-line, numerous small services, prayer
groups and informal religious gatherings. These were normally
at the platoon level, or even smaller and at times with a
single individual.#2  When withdrawn to a rear area a Unit
memorial and thanksgiving service for the fallen was virtually
a compulsory service. It was a time of mourning, regeneration
and morale up11ft.43 The service was the occasion when men, in
the dimension of the spiritual, shared their loss of comrades
as distinct from their drinking, rowdiness, anti-social be-
haviour and personal withdrawal which were their otherwise more

usual "coping mechanisms”.

Padre Mi11's comments of encouragement to men to join in
services organized in the "reserve" front-line positions would
seem representative of all chaplains.

There were great differences 1in venue and congregation.
Sometimes it was a well-appointed hut with a piano, and may
be even a few band instruments to lead the singing, a group
of active participants, an outer fringe of one-ear
listeners busy also with pen and paper, and even some card-
players not wholly uninterested in the service. Only once
do I remember a pair of these last obstructively noisy
....Sometimes it was the padre's tent with hurricane
lights, or an electric lead off the battery. Sometimes it
was in the moonlight or the darkness. According to the
situation and the singing mood the men would choose few or
many hymns to sing. Circumstances and inspiration often
ruled, or at least modified, the proceeding. Text and
talk, as well as tent, were sometimes improvised. I would
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give a talk on the message of one of the hymns, or some
other short word I thouggt fitted the occasion. Tea and
biscuits usually followed.

Each Company occupying slit trenches or a defended position
would be visited by a chaplain and small voluntary services
conducted in a semi-tactical mode. The chaplains took with
them cigarettes, writing materials, mail and other comforts
which they distributed to all in the locality. The Senior 2NZEF
chaplain described this activity as "milling about "4, an
activity he considered important and encouraged among his
chaplains in the pause before and after the battle. This was a
time when men were vulnerable to their fears and individuals
made their confession or sought from their chaplain what
Christian doctrine had to say about this or that question.”...
"This was the pattern (or drift) of a chaplain’s work in such

forward posit1ons."46

This pattern of impromptu sermons, phrases of 1iturgy, and
groups in a worship mode, were appropriate before battle and
they provided a reflective situation which brought men face to
face with their 1iving and dying. This gave them a sense of
protection, or provided a spiritual preparedness to face the
reality of death and injury. Corporate worship with mates
generated a strength to face situations where wounding and
death were imminent. Men perhaps did not feel they faced these

dreadful experiences alone, for if God were with them who could
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be against them? The chaplain’s activity of leading worship in
the proximity of battle forestalled many an argument about 1ife
after death and focused reflection on home and family or mates,
and built a sense of comradeship on the battle-field. Many
admit to seeking God’s support, not necessarily for their own
survival, but that God might give them the victory over the
enemy. "This is the reason for their (worship and liturgy)...
in situations where ordinary human dialogue 1is 1impractical or
impossible because people are too frightened, too depressed...

to be reached in any other way."47

There are no better examples of the outcomes of preaching than
the worship immediately following capture and after battle.
Such services touched the critical journey of soldiers’ Tives
and communicated to them a source of inner strength which was
able to grant them courage in their situation. During the
fighting of Tlate November 1941 between Rommel’'s Africa Corps
and the struggling 8th Army, the 2nd Division NZEF suffered
severe reverses. On 27th November Brigadier James Hargest48,
Commander of 5 Brigade, and a number of his staff were taken
prisoner.49 Among them was the Rev'd C. G. Palmer20 who on the
first Sunday following captivity conducted a Church service.
Hargest wrote of Palmer:
...(the) sermon...was a model of brevity, hope and
encouragement to weary men from all parts of the Empire
....we sang our hymns, and at the end the National Anthem
....That night 1in our shed a few of the fellows began

singing....Then the Padre read a 1ittie from the prayer
book, and the meeting developed into an evening
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Worship and preaching aids the pathway to faith and, in the
situation of 800 captive wounded, worship was reminiscent of
the Apostles Peter and John's experience, who after their
appearance before the High Priest prayed "And now, Lord, behold
their threatenings: and grant unto thy servants, that with all
boldness they may speak thy word,” (Acts 4:29) A service of
worship for 200 wounded able to attend was conducted by Rev'd
Frank Green®2 who took as his text "Who shall separate us from
the Tove of Christ?..."” (Romans 8:35). "The spirit was amazing,
what a congregation - a number of orderlies and people who were
whole, and the rest in bandages, slings and on crutches! All
that afternoon men were saying how much they had enjoyed the

service."53

The reaction to the service was the antidote to the effects
from the depressing numbers of burials the chaplains had
conducted over the short captivity.54 In the midst of defeat
the authority of the Scriptures underwrote the chaplain’s faith
as he sought Almighty God to heal, encourage, and uplift men
facing death, hunger, thirst and the pain of wounds. Through
their privations men were open to a spiritual power which

confirmed them as God’s people in the midst of defeat .95
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The Pacific Theatre
The 2NZEF In The Pacific (2NZEF(IP) was no different in its

organization of religious services from the 2 (NZ) Div. in the
Middle East. Outside of the battle area and whilst training
compulsory services were part of the military schedule. The
nature of the terrain 1in which the 3 (NZ) Div.(IP) fought
dictated to a large extent the environment in which all
services of worship were conducted. There is one example which
reveals the different character of the Pacific context which

deserves mention.

On the ending of the Mono Island campaign a small independent
commando style Unit asked their chaplain to specifically
conduct a worship service which expressed their thankfulness
for delivery from death, wounding and imprisonment. Some days
earlier they had crept ashore ahead of the main landing on Mono
Island and had been detected by the Japanese who pursued them
and thwarted their planned diversionary attack. The men
believed that because they did not sustain any casualties it
was an expression of Divine Providence.%® Their chaplain took
the text from John 15: 13, "Greater Tlove hath no man than this,

that a man lay down his life for his friends".

A photograph taken immediately after the ten days of fighting
on Mono Island shows a group of twenty five exhausted men,

sallow of countenance, standing 1in a small jungle clearing as
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the chaplain conducted the first service since their landing.
The faces have a look which can only be described as thankful,
yet worn with the strain of battle. Their first act on the
cessation of fighting was not only to cook a good meal and
change into dry clothing, but also to offer God Thanksgiving

for victory and de]iverance.57

CONCLUSION

Worship was for most, regardless of rank, a reminder that there
was a higher authority over all of life quite apart from the
authority of the army. Worship focused men’s attention upon
God who was honoured as being Holy and, most believed, to whom
all individuals were ultimately responsible. Honouring God in
worship  reinforced the perceived Jjustice with which New
Zealanders believed the war was being fought. They also shared
a hope that God would impose His own solutions upon the human
condition in which men found themselves. These hopes were often
enough expressed publicly in prayers.

0 Lord, we beseech Thee, 1in these days of distress of
nations...let not our courage fail. Say to our souls,
Be not afraid, My help is near; and when atl things
around us are shaken, keep firm our faith in eternal
things that cannot be shaken, and in Thy kingdom that
cannot be moved. Lift up our eyes above all storm and
terror, to see Thee on Thine eternal throne, ruling in
righteousness, and bringing all things into sub-
Jection to Thy abiding purpose; so that, even in the
darkest times, we may abound in hope, and persevere
without wavering in the work Thou hast given us to do,
assured that our labour 1s not én vain in Thee;
through Jesus Christ our Lord. Amen
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The majority among the young men and women of the 2NZEF had
largely been raised as children to say their prayers daily and
to recognize the importance of 1iving by the Golden Rule.®9 Few
were unfamiliar with church attendance, or at least sunday
school worship. Christian rites of worship in the context war
in the Pacific and the Middle East reminded those present of
the universal presence of God. The Church was with them, God
shared their hardships and suffering and somehow gave an
assurance that victory could not be denied in such a costly

war.

Church services played an important part in the promotion of a
spiritual awareness within men about to enter battle. It
focused their spirits on their humanity, their sense of unity
in belonging to a wider military community, and reminded them
that they were a nation in a Commonwealth which held spiritual
values to be as important as those of nationhood. It was
through the avenue of worship conducted by Padres Green and
Palmer that captured soldiers believed their future lay with a
higher authority despite the presence of the guns of their
German and Italian captors. Those soldiers who gave thanks to
God for their deliverance from the Japanese believed that God
had been with them and had indeed delivered them. It was no

accident, and they responded with thanksgiving.

Compulsory Church parades were as much a part of military Tlife



132

as any other compulsory activity within the 2NZEF. Some
chaplains found difficulty in accepting the compulsion; others
accepted it as a natural part of army life. Underhill noted
(later) there were those who wanted to be there, those who did
not feel unduly threatened by being there, and a few who
roundly objected. At the end of the service there were few who
did not gain something from the experience.60 Compulsory
church parades find a mention in a one line entry in the diary
of a soldier who professed no particular religious beliefs.
Private R. A. Bell notes his several attendances at compulsory
Brigade parades with a stark single phrase: "Church Parade at
Bm’gade".61 Bell simply noted his attendance as an event of the
day. He shared in the Worship of Almighty God which within the
context of the 2NZEF was unquestionably associated with the
hope that God would give strength to their arms and courage to
individuals in facing death. Hope lay in a future for a world
without war. The Archbishop of New Zealand addressed that hope
and assured New Zealand soldiers in his Christmas greetings to
them in 1944 that victory would be ultimately be theirs.
"Your Church in New Zealand is proud of you, and is
praying for you, and looking forward to the time when once

again you will play your part %E building the Kingdom of
God in you own country in peace.”
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CHAPTER EIGHT
THE ANGLICAN TRADITION

The traditional practice of the Church of The Province of New
Zealand during the 1930s restricted the celebration of
Communion to confirmed communicants. By the admission of
Anglican Churchmen in recent times, confirmation at that period
was not always an indication by the 1hd1v1dua1 of real and
personal commitment to the Christian faith. It was a time when
it was thought that people generally grew-up naturally part of
a Christian society.l Pre-war, within the Territorial Force,
Anglicans ministered to Anglicans. SCF 2NZEF Bishop G. V.
Gerard had great difficulty 1in accepting the suggestion of
inter-communion with non Anglicans and in this opinion he does
not appear to have been an isolated voice. Early in the war
the Anglican Military Affairs’ Committee pledged to demonstrate
their emphasis for a distinctive Anglican witness with the
provision of a portable communion set for all Anglican
chap1a1n5.2 Bishop Gerard was 1in England when the early
decision on the ecumenical Unit Chaplain policy was made at
Maadi and on his return to the Middle East as SCF 2NZEF he
found the policy already well established.

From mid 1940 Unit chaplains wusually ministered to an estb-
1ishment of between 700 and 900 soldiers aided with the
visiting Brigade Roman Catholic chaplain working all of the
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units which constituted a Brigade. Thus the Anglican position
of ministering to Anglicans alone was not only difficult but
well-nigh impossible. A1l chaplains had a Unit responsibility
for preaching, burials, attendance upon the wounded, men in
detention or prison, hospital work, compulsory church parades,
pastoral work and censorship of mail.d Everyone, including
Roman Catholics, became a parishioner of the Unit chaplain when

engaged in battle.4

Anglican chaplains were the largest denominational group within
the 2NZEF, which advantaged so]diers with Anglican convictions
who, as a consequence, were more 1likely to receive the
sacrament from an Anglican Unit chaplain simply because there
were more of them.O Throughout the war Anglican chaplains
appointed to Garrison, Field Hospital, General Hospital,
Troopship, Base duties at Maadi, or New Caledonia celebrated
Holy Communion when specifically requested by Anglicans in
Units which did not have an Anglican chaplain. Padre Underhill
mentions some of these occasions in the Middle East, which, as
the war progressed, became 1less and less sectarian. On the
other hand; in Italy Presbyterian and Methodist Rallies were
held during Easter 1945 with Communion as the central cele-
bration for the Methodists.® There were times when denomin-
ational families did their own celebrating, but they were not

regular occasions.
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The nature of the Anglican Sacraments 1is defined by the
Anglican theologian E. J. Bicknell.

Sacraments are a necessary condition of the social
side of religion. If a man wishes to enter into any
relations with his fellowmen he must employ material
means. The use of a physical medium is the condition of
all human intercourse....A purely spiritual 1life, if it
were conceivable for a man, would be a 1ife of isolation.
The very nature of the Christian sacraments emphasizes the
social side of atl true religion. They are ‘a divine
provision against spiritual individualism’....They remind
us that religion includes not only our relation to God but
our relation to our brethren. While corporate religion
cannot exist without sacraments of some kind, the
Christian sacraments are particularly expressive of this
common 1ife....A purely individual religion may be 9ost
spiritual, but it is not the religion of Jesus Christ.

The special celepratory occasions of the Christian Calendar,
eg. Lent, Easter, Advent and Christmas, emphasized "the social
side of all true religion” among members of the Anglican
church. These were times when the larger Christian family came
together for the spiritual celebration of their faith. Padre
Underhill wrote to his Bishop in 1944 of his expectation for a
particular Anglican communion:

...I am hoping to have a great service on Good Friday. I

have been writing a 1iturgy, in the manner of Tubby

Clayton and Cranmer....I am hoping to get the name of

every man who makes his Easter Com@union this year
following the practice of Tubby Clayton.

Confirmed Anglicans had a strong tradition that it was their
spiritual duty to regularly take the sacrament. "It has been
said, (of Anglicans) ‘The grace of Sacraments does not depend

on our faith, but for its effect in us all depends on our
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faith’; and again, ‘Grace without faith may come upon us, but
it cannot make us ho]y'."9 The Holy Communion reminded
Anglicans of Christ’s sustenance of their faith and the Grace
which Christ continued to offer them: It was a reminder of
"...the exceeding great love of our Master, and only Saviour,

n

Jesus Christ, thus dying for us,” as well as "...a continual

remembrance of his death, to our great and endless comfort . "10

Words of the Titurgy such as these were central to a vitally

important spiritual element in a chaplain’'s ministry. Anglican

chaplains, and those confirmed in their faith, together
believed;

(1) The bread and wine were the tokens of the inward Grace
which God gave, which through an act of faith by the
recipient made it possible that ' Chrift is present...in
the hearts of the faithful rec1p1ents

(2) It was through the faith of the believer that ChrwiE was
present, "The Presence is spiritual, not material”

The sacrament became an extension of the incarnation and a
powerful spiritual aid to those engaged in the business of war.
Through the sacrament Christ was 1in their midst, a universal
experience  where soldiers were linked to their families who

received the elements in their home parishes.

Tradition and custom urged the celebration of the sacrament as
food for the soul with regular frequency. Men were gathered
for a brief sentence of scripture, a scrap of prayer in

response to the communion invitation, "Ye that do truly and
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earnestly repent you of your sins, and are in love and charity
with your neighbours, and intend to Tead a new life..."13  To
experience the Presence of Christ 1in the midst of the most
dreadful expectations of war, death, injury, and carnage was a
powerful spiritual assurance to any communicant about to face
the pattlefield.l4

THE SACRAMENT IN BATTLE

An account of the celebration of Holy Communion in November
1941 1is representative of the practice of the sacrament as
experienced by many Anglicans in battle. It took place in a
group of Field Hospitals caring for over 800 patients near Sidi
Rezeghl®, where, as the sole Anglican chaplain, Padre Underhill
conducted services of Holy Communion. The hospitals had been
captured by the Germans and his record of seven days in
captivity concentrates on the regular celebration of Holy
Communion among the dying, sick and wounded. He changed from
uniform 1into a cassock and went about celebrating public and
private communions. His act of wearing a cassock was not only
to reinforce his own sense of a priestly function, but to
demonstrate to the enemy that a priest was about his business.
By wearing his cassock Padre Underhill was subtly distancing
himself from the war, yet endeavouring to meet the consequences
of war with spiritual food by way of rites he knew had
efficacy. His cassock conveyed to the wounded a subtle

emphasis altogether different from that of a uniform while he



138

was not viewed by the Germans and Italians simply as another
enemy officer. Soldiers, friend or foe, recognized the parish
clergyman, a reminder of home, and a person who came with

healing and peace.16

Although there were Six captured chaplains present, and all
were involved with ministry to the wounded, Underhill is the
only one who emphasized the celebration of communion. His
regular daily persistence 1in the administration of dozens of
private and public communions is a marked demonstration of his
belief that communicants apprehended by faith the real Presence
of Christ through receiving the bread and wine. God was indeed

sharing with them in the midst of their suffering.

On the fifth day of captivity, following a combined church
parade attended by two hundred walking patients, and surrounded
by an armed enemy, he celebrated a Communion service for the
fifty who remained.l’/  Padre Underhill believed these men were
drawn together in a twofold manner. Their common belief in and
confession of Christ, plus a desire for the attendant gift

of Grace that was apprehended by all who took part in the
sacrament. Underhill’s response to physical deprivation,
death, and fear for the captured patients’ and staffs’ 1lives,
was a spiritual one. In offering the sacrament he believed in
a specific comfort, an 1inner resolve which was the gift of God

to an individual, when by faith, through the reception of the
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elements, Christ was among them. The sacrament was a vehicle
for the work of God in the hearts of the believers. It gave
support to their wounded bodies and courage to survive those
days without adequate water, food and the medical necessities.
The social experience of a military family of believers was
real and aided their courage as soldiers of an army, defeated,
but not humiliated.18

One notable event deserves special mention. The crew of a
German Field Ambulance arrived at the field hospital and sought
out the cassocked chaplain and asked him to bury their officer.
Underhill, 1in fluent German, recited the words of the burial
service and ministered to the youthful German stretcher
bearers.19  Within hours of this burial, bren-gun carriers
appeared out of the desert and the Field Hospital was retaken
by the British. Relief had come: with water left for one day
only, hundreds of men would not have survived another 48 hours.
There were many men who believed that God had providentially
rescued them from death and further suffering. "...it was a
great experjence, and a 1ot of men, not only from our crowd but
from other parts of the battle have come back from that hell
with their faith strengthened or re-awakened, which seems a

wonderful tm‘ng."20

Similar experiences by Anglican chaplains are recorded with the

same clarity of purpose. Rev'd Pat Gourdie, chaplain to an
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Armoured Regiment, believed most Commanding Officers realized a
chaplain could influence a Regiment, and that "...services and
sacraments of the Church are 1in the highest rank as morale
builders."2l  Padre Underhill's celebration of the Holy
Communion during captivity, when considered together with
regular daily worship, hymn-singing, and community singing
conducted by Underhill’s six fellow chaplains, was described in
the N.Z.E.F TIMES;
Their morale (of the wounded) could not have been higher...
according to the wounded...was due to the chaplains who had
been a very real help in many ways....To them (chaplains)
fell the additional task of keeping alive the hope...that
before Tong they would be restored....that the wounded

might be ﬁ?nt to Germany or Italy was not allowed to take
shape..."

Clearly the spiritual impact of the sacrament aided the morale,
alleviated the physical anxieties of the wounded, and
reinforced confidence in a hope of release. Through the
sacrament, they were reminded and strengthened for their part
in @ righteous cause, for which as wounded they were suffering:
"Many asked for and received all the spiritual helps (sic)

provided by their particular church. 23

Anglican nion in Prison Cam

Included among the captured Anglican chaplains were Bishop G.
V. Gerard, Rev'd 1. Hopkins24 and Rev'd W. HurstZ%, but only
Hopkins and the bishop have 1left a clear record of their

celebration of Holy communion. Padre Hopkins ministered to all
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regardless of denomination or nationality of which more is

noted later.

Rev'd R. G. McDowa1126, a Presbyterian, captured in 1941, noted
that in the several prison camps of his experience British
Anglican chaplains celebrated communion for Anglicans only.
McDowall on the other hand shared his services and co-
celebrated communion with Anglican chaplains of various
Commonwealth  nations. He notes that 1in instances where
organized Anglican worship was conducted in German POW Camps
there were huge numbers of men, thus the adoption of the
denominational practice of separate communions may well have
contributed to a stronger Anglican family spirituality. This
seems to have been more of a British army practice and was
certainly not followed by the majority of New Zealand Anglican
chaplains in German or [Italian POW camps.27 Until his
repatriation from Italy, through the Offices of the Vatican,
Bishop Gerard occasionally travelled from one Prison Camp to
another to conduct Holy communion Services or Services of
Confirmation. The candidates for Confirmation had in some

cases been prepared by non-Anglican chap1a1n5.28

Authori lebr Hol mmunion
It has been earlier noted that the Church Army and the YMCA
Field Secretaries offered considerable assistance to chaplains.

The former did not have the authority of their Bishop to
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administer the sacraments??, a situation which created a
problem for Church Army Captain John Walton. Captured in
Crete, Walton was accredited by the German authorities as a
chaplain and sent to an Air-Force POW Camp, Stalag Luft 5,
where he was the only chaplain among several thousand airmen.
Walton was met by the German commandant who was a former WWl
Officer. He greeted Walton kindly and told him he had some
difficult parishioners among the RAF prisoners of war. He
asked Walton how much Communion wine he would require. Walton
suggested a large amount which the German Commandant readily
provided. As a consequence a great deal of the sacramental
wine was used 1in the camp cooking and on special cele-
brations.30 The Senior British Officer wrote to the Archbishop
of Canterbury, through the Protecting Power, and within several
weeks approval was given for Walton to conduct the Holy

Communion.

YMCA Secretary Mr J. H. Ledgerwood, taken prisoner in Greece,
was in a similar manner accorded the status of an honorary
Anglican chaplain while a POW with authority to celebrate the
sacrament.31 Evidently the theological requirement for ord-
ination was not essential when the exigencies of the war were
considered. The sacrament and its meaning was more important
than the status of the celebrant. Indeed the Anglican Church
had long maintained that the efficacy of the Holy Communion was

unaffected by the status of the celebrant.
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Th rament in Death and Dyin

When the necessity arose some Anglican chaplains, depending
upon the theological tradition of their parishioners, were able
to exercise the sacraments of Extreme Unction, Anointing with
011 and Holy Communion. Located as they were at Regimental Aid
Posts, Casualty Clearing Stations, and Field Hospitals some
chaplains were well placed to provide the means of spiritual
and physical aid to the wounded and dying. The importance of
the efficacy of Holy Communion is central to the spiritual 1ife

of Anglican believers as the example below demonstrates.

Rev'd D. Thorpe33, as a youthful boxing student at Christ’s
College, personally knew Major Arthur Grigg.3% The Major was a
sheep farmer on the Banks Peninsula and the Church Warden to
his Tocal Parish. Grigg was wounded, and not expected to live.
A11 his battery crew had been killed earlier 1in the day.
Thorpe records:

...and in an underground, cavern casualty clearing station,

an officer whose men in gun-crew had been killed, and he, a

leg shot off, and not expect to live - and he and I

receiving Jesus worgg and the broken bread and the wine of
HIS LIFE GIVEN. (sic)

Padre Thorpe felt Major Grigg's death deeply, "BUT!! my
Titteness, (sic) nothingness, in a vast sea of action - desiring
to give - and giving as I could - But! So little!!"36 To the
believer, such as Major Grigg, the life that He (Christ)

imparts to us is life that has passed through death. Now it is
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fitly mediated through the sacramental elements of bread and

wine.

Anglican chaplains celebrated the sacrament many times over in
similar situations to that of the incident above. Thorpe’s
experience is a typical example of the personal preparation
through the celebration of the sacrament for the horrors of
battle. Anglicans accepted the opportunity to celebrate the
sacrament among all with whom they served, which of course
included members of Other Denominations. There are indications
that the war fostered the climate for an Anglican willingness
to forego a strict rubric as to who was eligible to receive the
communion. A Regimental medical officer Dr. J. Borrie3’ makes
the point that during the Greek campaign Padre Hurst had no
difficulty 1in offering the sacrament to all who extended their
hands for the wafer and their 1ips for the wine. After the war
Hurst became Dean of Dunedin and Dr. Borrie sought communion at
the Cathedral. Dean Hurst refused Dr. Borrie until such time

as he had been instructed for Anglican Confirmation.38

THE ANGLICAN DILEMMA

The implications of having opened the Anglican Holy Communion
to a more inclusive participation were raised by Padre
Underhill to his Bishop in 1944. He believed the Anglican
chaplains and the Church Army "...generally has lacked

continuity and one set policy. They both have muddled
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through."39 The comradely spirit evident in the NZ Chaplains’
Department he considered was due to the good work of Senior
Chaplain McKenzie, a Presbyterian. Underhill wrote. "But we
(Anglicans) have fallen down in providing a common front with a
cutting edge....but no splendid tradition has been founded. "40
During a period of four years at Maadi Base the chaplains of
all denominations had run popular and combined "...non-
conformist song services or Evensong” which Underhill judged to
"have been weak affairs."#l He believed if a narrower Anglican
position had been tried "...we would have cut a lot more ice,
with a possible but not very probable risk of spoiling the
friendly relations between the denominations. "42 Anglicans,
Underhill believed, ought to have emphasized their denominat-

ional character much earlier in the war years.43

Despite these opinions, in April 1944 Padre Underhill was the
driving force behind one of the largest Combined Good Friday
Services to be held in Maadi Camp when 3000 men attended the
service conducted by chaplains of the Anglican, Presbyterian,
and Methodist churches. He reported to the Bishop arrangements
for a Ho1y Week Programme with daily Communions in two places
in Maadi Camp. He sent to all Anglican Parish priests in New
Zealand a 1list of the names of men who had attended Easter
Communion, estimating at Jleast 15% of Anglicans in the Base
area had communicated during Easter 1944 44 He kept a Church

Register during this period whether in action or out of the
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1ine, and fram 7th April 1941 until late in 1944 he had given
the elements to 6896 soldiers at 274 services. Underhill’s
combined communion services had, between late 1941 and 1943, an

average of twenty three at each.45

Anglo-Catholi romi

A small number of Anglican chaplains were insistent upon
following the more Catholic rubrics of their Church. These
High Churchmen, among others, were represented by Rev’'ds K.
Schollar#®, and B. 0. Plumb? who preferred to be addressed
as ‘Father’ rather than ‘Padre’. In civilian 1ife they adhered
strictly to the more Catholic notions of the Anglican
communion. However, there is no record of communion ever being
refused to OPDs in the military situation in either the Middle
East or the Pacific by Anglicans who held "high"™ theological
convictions. There is an example of the difficulty one
Anglican chaplain experienced towards non Anglicans coming to
receive Holy Communion. A member of the Church of Christ
remembers clearly that just before receiving the elements from
him he "...welcomed us all and then said that it was a great
privilege for those of us present who were not Anglicans to be
able to celebrate this mass and the Blessed Sacrament of Holy
Communion.” He added that "...he hoped non Anglicans present

would be suitably aware of that fact."48

Chaplains of the "high" understanding of the sacramental office
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were readily noticed among the troops. Private Murray Forster
was prepared and Confirmed as an Anglican Communicant while at
Base Camp Maadi and acknowledged most of his understanding of
the Christian Faith sprang from his Army environment. While
serving in the 2 NZ Div. Cav. Rev'd H. Taylor was the unit
chaplain and "...he "attended his flock™ (a pretty hard bunch)
and retained their respect...Someone suggested that if
Ministers at home acted as he did, the Church would be a Tot
better off."49  Padre Taylor was replaced by Rev'd A. K.
warren®0: "He was a bit high church for the "old Digs” who
viewed him with suspicion”.®l  Forster noted that after
experience in battle this high churchman, very different from
the legendary ‘low’ churchman Padre Taylor, mellowed and became

much more approachabte and accepted by the regiment.

A typical example of the Anglican church’s ability to include
Catholic as well as Protestant understanding of the Holy
Communion occurred in Stalag Luft 5 in late 1943. Rev'd Ivor
Hopkins, never noted as a "high” churchman®? was concerned for
a group of several hundred Cypriot Greeks who were without
pastoral care. He learned their language, and the rituals for
the Holy Communion of the Greek Orthodox Church, which resulted
in Bishop Germanos, the Greek Orthodox Patriarch 1in London,
granting him authority to act as a Greek Orthodox priest.
Hopkins learned the different style of 1iturgy and language for

the one and a half hour service which climaxed as the celebrant
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offered the bread and wine together. In the form of a "sop” it
was placed by the priest on the tongue of the communicant with
the words "...servant of God is now receiving forgiveness of
sins and eternal life."™3 This example of the catholicity of
Anglican practice enabled Walton and Ledgerwood, on one hand,
to celebrate Holy Communion for all, despite their lack of
Ordination, while it enabled Hopkins to minister within an

otherwise exclusive Orthodox tradition.

Anglicans believed that in the celebration of Holy Communion
communicants apprehended by faith the "presence of Christ” or,
as they defined it, "receptionism".54 It was the meeting place
for Grace and renewal by Christians to the service of Christ
and His Kingdom. The Anglican understanding of "apprehending
by faith" the social and corporate spiritual benefits of the
Holy Communion, could not, in the final analysis, be denied to
any individuals who offered their hands to receive the bread of
1ife.

After all, there were pragmatic changes in the practice of the
sacrament in captivity, when for example Padre Hopkins
celebrated communion on more than one occasion with ersatz
elements of cold tea and army biscuit. Cyprian, (circa 200 -
258 CE) described as a Bishop of High Church persuasion,®®
wrote strongly against the practice of wusing any substitute

other than a mixture of wine and water in the communion cup.
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But how shall we drink the new wine of the fruit of the
vine with Christ in the kingdom of His Father, if in the
sacrifice of God the Father and of Christ we do not offer
wine, nor @1x the cup of the Lord by the Lord’s own
tradition?®

He  further questioned, no doubt with the Diocletion
persecutions (circa from 285 CE) in mind, "But how can we shed
our blood for Christ, who blush to drink the blood of
Christ?"d/ Cyprian instructs that his priests, "...keep the
truth of the Lord’s tradition. "8

Several Anglican chaplains have reported celebrating Holy
Communion with non-traditional elements and, like Hopkins, did
so without conscience. In a situation of battle and crisis,
they believed the elements were received from their hands as
"...bread and wine, according to thy Son our Saviour Jesus
Christ’s holy institution, in remembrance of his death and
passion..."59 So far as communicants were aware, the spiritual
apprehension and faith relationship within the celebration was
unhindered by the use of alternative representative elements.
One chap]ajn pragmatically noted, "Needs must when the devil

drives."60

CONCLUSION
New Zealanders had united to support England through the bonds
of Commonwealth, kinship, and cultural ties, reinforced by the

belief that the aggressive Japanese had to be checked and the
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Nazi philosophy defeated.

The experience of war brought home to the Anglican chaplains
the importance to all believers of the sacrament of Holy
Communion. In that sense it was an ecclesial factor, the
sacrament was of common vital interest to the whole church, of
which Anglicans were simply one branch. There could be no
with-holding of the sacrament of the Lord’s Supper from any who
sought to "apprehend by faith", and renew their allegiance to
Christ. The pastoral considerations of caring for all
christians engaged 1in the material and spiritual crusade
against the forces of evil far out-weighed the traditional
theological barriers of the sectarian understanding Anglicans
traditionally held of the Holy Communion. How seriously
Anglican chaplains responded to the advice of the GOC is
exemplified by their actions as they set aside a particular
theological treasure in response to the spiritual needs of all
men and women involved 1in the greatest military crusade in

history.

The crusade included not only an Anglican community who shared
in a sacramental expression of the Christian faith, but also, a
majority body of Christians who did not adhere to an Anglican
credo. The spiritual and social aspects of the shared open
community nature of the Holy Communion was infinitely more

important than the Anglican sectarian practice which took no
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account of the material and spiritual effects of war. This
became a significant ecumenical bridge which cannot be under-
estimated in its importance among the OPD’s who were either
soldiers or chaplains. Its impact was to have far-reaching
outcomes in the years following WW2 and upon the traditional
understanding of the sacrament by The Church of the Province of

New Zealand.
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CHAPTER NINE
ROMAN CATHOLIC PRACTICE

The Roman Catholic (RC) church 1is a minority religious body
within New Zealand society. It has consisently over the last
sixty years represented 13.5% of the total popu]ation.l New
Zealand RCs share a common international religious language and
doctrine which over-rides nationality and culture. New Zealand
Catholicism as part of a world church owes its alligence to the

Pope. 2

During the period of the "great depression” of the 1930s and
the rise of Adolf Hitler’s Nazi dictatorship, Catholicism was
involved in the politics and tensions of Germany and Italy.
The RC world family watched as events unfolded, and under the
spiritual guidance of their Pontiff offered prayers for peace
and good Government in Germany. New Zealand Catholics were, to
some degree, marginally more informed than Protestants
regarding the political events prior to WW2 through the
newspapers of their church.3 The participation in politics,
and the practice of the RC religious life, especially concern
for the Catholic poor, were more openly identified among the
New Zealand pre-war Catholic community than their Protestant
associates.4 Gustafson suggests two leading Catholic bishops,
Liston and 0'Shea, had a similar influence upon the then Prime

minister, Michael Savage®, as did the Tliberal Methodist
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Auckland missioner C. G. Scm‘mgeour.6

Bishop Liston’s papers reveal that on one occasion he used his
position as a Bishop of the Catholic Church to gain extra Roman
Catholic military chaplains. Liston believed Roman Catholic
army chaplains to be under-represented. The Military Secretary
was married to a Roman Catholic, so Liston wrote discreetly to
him requesting a review. The correspondence reveals the review

favoured the Bishop's request.7

Before we can understand the full import of the RC contribution
to the spiritual and sacramental life of the 2NZEF it s
necessary to survey the religio-social over-view of RCS within

New Zealand society at the declaration of war.

NEW ZEALAND CATHOLICS

It is gifficult, in an age of ecumenism, to recall clearly the
sectarian division8 which existed between Catholic and non-
Catholic through the decades of New Zealand settlement right up
until the outbreak of war in 1939. During the 1930s, for
example, throughout Otago and Southland almost fifty percent of
the community were Presbyterians.? It was inevitable that
Catholics in WW2 became victims of prejudices which arose from
the traditions of a past era. 10 This was encouraged by the
separate Roman Catholic education system which divided most RC

children off from the secular and state education system.
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West Coast Roman Catholics represented twenty eight percent of
the population, the largest Catholic representation per-head of
population 1in New Zealand. 1l Most were working class with an
Irish background and there were not infrequent clashes in
hotels when political and religious discussion became heated. 12
Nuns warned Catholic children of a burning in hell that awaited
them if they attended Protestant worship.13 Crude school-boy
stories of Nuns and Priests were circulated by uninformed
Protestant  teenagers. Priests and Nuns wore distinctive
clothing which set them apart from the overwhelming majority of

the Protestant population.

In most dominantly Protestant provinces of New Zealand, there
was a deep suspicion of Catholics who, according to popular
opinion, were over-represented in the Public Service, Police
Force, and as publicans and railway workers . 14 These
distinctive provincial prejudices were prevalent to a lesser or
greater degree throughout New Zealand. A contemporary Maori
Catholic scholar believed that at least until the early 1940s
there were too many priests of Irish background coming to New
Zealand. Father Bennett considered their deeply entrenched
Irish prejudices concerning British behaviour in Ireland
clouded their judgement of the quite different New Zealand
character.1® "Irish Roman Catholic 1inks were rather more
important and were strongly maintained by ecclesiastics Tike
Bishop Moran (Dunedin 1871-95) and Bishop Liston of Auckland"16
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In the railway workshops of Dunedin, just after the declaration
of war, an argument erupted in a trade Union meeting when
immigrant Irish Catholics reminded their New Zealand brothers
of the Irish uprising of 1916 and questioned New Zealand's
decision to fight a British war.l” Dan Davin's novel Mo
Remittancel® set in the Southland sectarian Catholic Vs
Presbyterian culture of the 1930s provides a glimpse of that
era. Marriage outside the Catholic Church was discouraged
unless the Protestant party was not only won in love but also
converted to the Roman Catholic faith.19  An RC who enlisted
into the @2NZEF as a volunteer or conscript was no 1longer
required to seek permission of his priest to eat meat on a

Friday, and he was exempted from the usual feastdays.20

Roman Catholic Labour Prime Minister Michael Savage is said to
have rediscovered his Christian roots in the Tlate 1930s. The
nation had elected a Labour Government 1in 1936 where hard
working people of all religious persuasions found in the New
Zealand Labour Party a political common denominator. Savage's
frequent use of scripture in his electioneering to describe his
policies was a feature of his speeches.21 The sectarian
differences at the political level of New Zealand society may
well have been 1less obvious within the changing political
climate on the eve of war, for Savage was supported by a number

of Catholic as well as Protestant clergy and lay associates.22
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Within the New Zealand military organization there was a
definite social bias against RCs. When questioned directly
"How well did you get on with your Roman Catholic colleagues in
the first period of the 2NZEF?" Padre Underhill considered the
question carefully and replied: "We did not trust them."23 This
gives an indication of a lack of communication in the wider
community, the church, and among clergy. They were, of course,
New Zealanders, or immigrants from a Catholic country, but they
were a people apart; separated, as Dickie has suggested, in
many respects from the Protestant ethic and society when the
religious dimensions of Catholics™ 1lives were considered. The
Catholic historian Simmons considers that at that time "The

Catholic community was turned inwards on itself.. .24

VACILLATING VATICAN

The Roman Catholic Church, through Pope Pius XII, signed a
concordat with NazilGermany in July 1933 "...which...guaranteed
the freedom of the Catholic religion and the right of the
Church "to regulate her own affairs. 25 By 1937 Pope Pious XII
charged the German Government with evasion and violation of the
concordat as scores of Catholic publications were suppressed
and thousands of Catholics in religious orders persecuted. The
Pope saw the threatening storm clouds of destructive religious
war which he believed had no other aim than racial exter-
mination.26  This opinion New Zealand Labour Prime Minister

Michael Joseph Savage and his Government also shared concern-
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ing the emerging dangers of the Nazi philosophy. But it was a
position not totally shared by the British Government of the
t1me.27

n wh ide w he Pope?
Catholic army chaplains and servicemen were questioned by non
Catholics on the war-time politics of the Pope. "Perhaps the
most common question put to a Catholic soldier today 1is this
"Why does not the Pope declare in favour of the Allies?"."28
Some Protestant soldiers seriously questioned the loyalty of
New Zealand Catholics because they owed spiritual allegiance to
an Italian religious leader and Italy was an enemy country. As
a Catholic minority in a Protestant country the question was
raised as to why the Pope and the Catholic Church had not
positively declared in favour of the Allies’ cause and
vigorously condemned Germany and Italy in their dictatorships

and war of aggression.

In July 1942 RC chaplains issued a statement which emphasized
that Pope Pius X11 was the common Father of all Catholics
throughout the world. As the Bishop of Rome he has "...never
ceased to condemn the unjust persecution of nations now subject
to enemy control."29 Through Papal representatives time and
again the Holy Father had interceded and raised his voice
against the injustices perpetrated by Germany and her allies.

If the nations chose not to heed his warning, they were no
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different from the British Empire which in times past had also
chosen not to heed the Pope’s warning. "The Pope has no
"Teanings” in time of war or in time of peace. His duty as the
successor of St. Peter...is plainly that of the Father of all
men..."30 For that reason the Pope had to tolerate the tragedy
of war, watch out for its consequences, pray constantly for the
intervention of Catholic Justice and the Spirit of Almighty
God. The Pope was impartial and appealed to all for prayers

for peace.31

The universality of this perspective was self evident. There
was a twice weekly Mass held 1in Maadi Camp which became the
vehicle through which pastoral care was expressed to German and
Italian POWs by New Zealand Catholic chaplains until the end of
the war.32 It was the Catholic chaplain’s universality as a
Priest of the Roman Church, owning allegiance to the Holy
Father, which gave him this accepted role with those who,
because of nationality, were considered enemies nonetheless.
This situation was equally true of the Itatian Army Chaplains
who offered ministry and sacraments to New Zealand Roman

Catholic prisoners of war. 33

THE MASS
The Roman Catholic Church has a distinct and sectarian position
on matters of doctrine and the sacraments. Therefore, within

the context of the 2NZEF, they understood their priests to be
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endowed with a function which Protestant clergy never sought to
assume or held as a matter of faith.

As in the 1last war, so in the present struggle, the
Catholic soldier Tlooks to his Chaplain for guidance, for
sympathy in troubles, great and small, and for that perfect
understanding which distinguishes the Catholic priest from

other men. Truly can it be said that soldiers come and gg
but the spirit of the Catholic Chaplain 1ives on forever. 4

It was an unchallenged rubric that only Roman Catholics priests
could minister to Catholics, though Roman Catholic chaplains
claimed they could minister to non-Catholics.35 The Roman
Catholic Church laid claim to being the One True Catholic and
Apostolic Church and the only true Body of Christ on earth.30
A1l other Christian worship was but a shadow of the truth,
lacking true Catholic substance. Nor were Protestants part of
the Church Universal.37 Non-Catholics were believed by many

Roman Catholics to be doomed or excluded from eternity.38

The New Zealand military regulations honoured the Roman
Catholic ministry and, as already discussed, made provision for
a RC chaplain to be based at Brigade Headquarters where he had
access to- all of the Units in the Brigade. The Mass, so
central to Roman Catholic spiritual 1life, could only be
celebrated by a Roman Catholic chaplain. There were no
circumstances 1in which either a Catholic Tlayman or a non
Catholic chaplain could, in the eyes of Roman Catholics,
legitimately celebrate Mass for Catholics. This created within

the 2NZEF two distinct patterns of practice. The Anglican
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bridge of ecumenical acceptance had eased the way for the
creation of an open and combined Protestant celebration of the
sacrament. The second pattern was that of a strict sectarian
Roman Catholic practice. Not even the comradeship, shared
hardships, and close friendships among the chaplains could ever
bring them to the agreement that one Sacrament could be

celebrated for all Christians.

ntrali fM h holic Faith
The Council of Trent3? described the Mass as having two
functions; a memorial "...to the end of time,"” and a sacrifice
"...the visible rite which is so suitable and so needful to our
nature."40 Roman Catholics held the Mass to be a memorial of
Christ’s death and resurrection, and "...that Christ offers
Himself 1in this sacrifice...the Sacrifice of the Mass is the
same, in substance, as the Sacrifice of Calvary, the difference

being only in the manner of offering."41

Pope Leo X111 said the Mass was not only a commemoration of the
crucifixion and resurrection of Jesus Christ, but was a
mystical renewal of it. The Mass recreated the obedience of
Jesus Christ showing “...His dominion...".42 Properly under-
stood, the Mass expressed on the altar a symbolic death of
Christ and the priest’s consecration of the Blessed Elements,
the very Body and Blood of the Saviour, demonstrated that Jesus

was again presented before His Heavenly Father in death. Christ
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was once more on the altar as a victim, the Lamb of God again
prepared for death. The priest, by consecration offered the
sacrifice of Christ to "...be renewed on our altars to the end
of time..."43 To participate in the Mass was a spiritual drama
of great consequence for a Roman Catholic and for the priest a
sacred responsibility as Christ’s representative. Through the
reception of the transubstantiatedt Body and Blood of Jesus
Christ the communicant experienced again the salvation won on
the Cross, and with it the forgiveness of sins. The forgive-
ness which only Christ could offer was received by communicants
aided by the function of a Catholic Priest. The mystery of
eternity was close to a Catholic in the sacrament, as was
Christ to whom, after personal penance, they offered their

lives in service once again.

Roman holic M in the 2NZEF
From the outset of the war priests directed their efforts
towards encouraging Catholic soldiers to make a regular
Confession and attendance at Mass. Rev’d Father Forsman aboard
ship in 1940 "...exert(ed) the men to come to Mass and Holy
Communion. To make certain of this I intend to open every
lecture with the following diagram.”

GAD
6 precepts of Church = LAW QF GOD = 10 Commandments.

A

GRACE
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PRAYER . SACRAMENTS. 45

From the diagram Forsman taught that participation in prayer
and the sacraments enabled believers to experience Grace. It
was through Grace, and the recognition of God's Law, that
Catholics were encouraged to 1ive by the commandments and the
precepts of the church. Through their regular presence at the
Mass Roman Catholics came to know God. Thus participating in
the sacrament engendered a state of Grace vital to a Roman
Catholic’s salvation, and for men embarking upon war their soul
was not only their own responsibility but also that of the
shepherd-priest. A1l exertions, physical, spiritual and
material were directed so that no Catholic would suffer eternal
damnation through any laxity on a priest’s part. Their efforts
to encourage, entreat, teach and care for their people were

vitally important to the salvation of their servicemen.

At the Divisional Base in Maadi Camp, RC chaplains celebrated
Mass as frequently as possible thus offering the opportunity
for communion to a11.40 The use of YMCA facilities, as well as
their Chapel, gave a full range of amenities for Catholic

religious 1ife as noted below.

Masses. Twice daily, up to 14 Services weekly.
Confessions. Available at least six times weekly.
POW Confessions. Three or four times weekly.
Devotions. Up to three times weekly.

Prayers for the 47
Sick. Twice weekly.
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The single criticism of RC chaplains was one which recognized
their persistence in offering the Mass before and during
battle. Their desire to offer the sacrament to their flock,
not infrequently at risk to their own lives, brought danger to
those to whom they ministered and criticism from Protestant
soldiers. Many complained, especially in the desert, of RC
chaplains arriving in the battle area in their vehicle which
raised the dust of the desert and revealed the position of the

unit to the enemy.48

Rev'd Father L. Spring.49 the Senior 2nd Divisional RC
Chaplain, was very much in the mould of the parish priest and
his instructions to his fellow priests reflected the priority
of Mass as the principle ministry for Catholic soldiers. He
appointed one priest to each Brigade where the Catholic
chaplain then had access to the infantry battalions. Protestant
chaplains developed a sense of responsibility towards Catholics
in their units, structuring, in the early part of the war, the
beginning of an ecumenical awareness which became the corner-
stone of the growth to better understanding between religious

groups within the ONZEF .50

With the emphasis that every Catholic soldier ought to be in a
state of Grace, the necessity for soldiers to communicate and
make their confessions regularly lay at the heart of the RC

chaplains’ ministry. Moreover, the importance of RC chaplains
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being located at the medical and field hospitals while in
battle was vital to their pastoral responsibility. Father
Spring made provision that in every General Hospital and Field
Hospital, inclusive of Casualty Clearing Stations and the
Advanced Dressing Station, for a RC chaplain to be available.
It was in the role of a hospital chaplain, rather than a front-
1ine chaplain, that the majority of Catholic chaplains served
in the Middle East and Italy. This was a criticism justly made
about their role by some RC chaplains who believed it was as
important to minister 1in the front-line as to the wounded in
the rear.%!

The personal importance of the Mass for priests, when coupled
with the Pauline statement "...for I have learned, in what-
soever state I am, wherewith to be content.” (Philippians 4:11)
is noted by Rev'd Father Shee1y52 who was taken prisoner in
November 1941. The German authorities, in accordance with the
Geneva Convention, allowed Padre Sheely to leave the POW Camp
and celebrate a weekly Mass in the nearest village Church.
Sheely wrote to Bishop Liston "I have clung grimly to my Mass
outfit,%3" and also that he had difficulty in obtaining the
sacramental elements for celebrating mass among his fellow
prisoners. By October 1943 Father Sheely was being provided
with these by the Protecting Power, and had received assistance

from two New Zealand priests working in the Vatican.%4
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By Christmas 1944 RC chaplains in Italy had become expert at

exercising their particular ministry throughout the Division.

Father Forsman wrote: -
Some of them have never been under fire before they are all
carrying out their work with a zeal and gallantry that
yield a rich unfailing harvest of Masses, Confessions and
Holy Communions. Day after day, night after night they
move along roads and almost impassable muddy tracks under
incessant fire to strengthen and console their flocks with

the grace of the Saggaments. They are indeed a wonderful
team of apostles...

Th iri vitali nd significan fM
The importance of the Mass among RC chaplains was demonstrated
by the manner in which they organized their ministry within the
ZNZEF, and the priority they gave to its regular celebration at
every possible opportunity. It was the only time, apart from
Compulsory or voluntary Church parades, when RCs could see
their strength of numbers and renew their sense of family as a
religious body. Keeping the flame of the RC identity burning
was vitally 1‘mportant.56 Roman Catholics who had opposed Hitler
had suffered considerably as had those 1in the occupied
territories. Catholic Tife and culture was as important as
civilization, as Father Forsman wrote:

For wisdom, beauty, faith and mirth

Are Catholic things of Catholic earth

To stir the blood and brace the bone

Whenever graciousness is known.

Thus Catholic kith would Catholic kgg
Bequeath the Catholic grace herein.

The centrality of the Mass within the Catholic culture of the
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ZNZEF has no better description than that of a Catholic soldier
who in 1945 attended Mass at St Peter’s.

There, right before our eyes was Christ’'s vicar
standing in the place of Christ offering Christ to His
Heavenly Father for the salvation of the whole world. As
the Holy Father raised aloft the bread and the wine at the
Offertory, he offered to God in union with Christ all the
sorrows, anxieties, injustices and outrages, all the
prayers, fastings and penances....the merits of the saints
and martyrs...the merits of Mary, God's own Blessed Mother,

and all...Jesus Christ, had won for us as God and man %g
the days that Tlay between Nazareth, Calvary and the tomb.

A COMMUNION THEOLOGY: Father Forsman

The want of a corporate and objective theological commentary
written by the 2NZEF chaplains which reflected upon their work
poses a real difficulty for the task of serious investigation.
The Tack of such theological material or comment leaves only
those rare reflections by a small number of chaplains who took
time, not only to reflect, but also to consider their work from
a theological perspective. One such was Father Forsman who
wrote theological poetry and who reflected upon his task as a
priest involved in the activity of war. It is from the pen of
Padre Forsman that some insights may be drawn concerning the
theological dimplications of Roman Catholic Christians and the

practice of their sacramental 1ife within the 2NZEF.

Father Edward Forsman was a gifted priest, his ability as a
poet reveals a side of his intellect which speaks of a war-time
Catholic theology of the Mass.

What though they 1ie in trackless wadis deep



"Again" c1943 (USA)
Thomas Hart Benton

Christ-ooze of Him Gethsemanied brims up not yet
The Judus-gold cupping a chaliced world?
Yet, yet the crown of malice mocking hurled
On His Headship? Must maverick might sly set,
Herod and Pilate, foe and friend, to whet
Huge hate on Him scourged, urged, strength-furled?
Or liar question truth of Truth soon whirled
To a traitor’s doom. His Kingliest deeds held debt?

Rev’'d Father E Forsman 2NZEF 1943.
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Or by some Tonely barren sand-knoll sleep

Among strange dead: They are not dead who Christ

Upon the altar, daily sacrificed,

Received with reverent knee on faithless sands;

They drench with grace bare unrepentant lands

Until the cross above their desert tomb

Bursts peace-abundant in effulgent bloom.

Then shall hushed hermits rise in vocal song:

"Come Holy Ghost, the earth rebuild

Because of these, the temples Thou hast filled!”

Such vital dead shall thrive amid rechristened sandg
Though all things solid shift and shake in greener lands. 9

Padre Forsman’'s selected poems suggest that as a result of a
Catholic soldier’s death in war there is a Divine vicarious
work for the world in general. Forsman’'s poetry touches on the
sacrifice of a soldier killed 1in battle and the similarity of
Christ’s sacrifice expressed in the Mass.

We are thy wheat, O Lord,

Garnered from lands abroad,

Glad, in our battle’s hour,

Grist for thy mighty flour,

Made when we suffer most,

Christ is His Sacred Host

So from the rising sun,

Even till day is done

Grace shall us meet sufgace
Whole in our sacrifice.

Forsman believed a Catholic soldier killed in battle was “Grist
for thy mighty flour” who through suffering and death, like
that of Christ, gained the means of Grace and entry into
eternity, "Grace shall us meet suffice”. The sacrificial death
of a Catholic soldier was like the death of Christ, and as such
death had no fear for the Catholic soldier. “Even till day is

done” for the cause was right, "Whole in our Sacrifice.” A
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Catholic soldier died as a holy sacrifice for a cause blessed
by Christ.

This war’s a cross and not a curse from God

When bold minds suffer gladly with their Christ

A VIA CRUCIS free men freely trod.

Qurs be the pangs that bear a godlier earth,

Ours be the truth and age-old Christian mirth
And what we give’'s not Tost, but sacrificed. 61

CONCLUSION

Roman Catholic chaplains were driven by a sense of their
sacramental responsibility which often-times took a toll upon
their health. Father Pierce reveals the effect upon his spirit
and health as a result of extensive tropical travelling as he
desperately sought relief from his responsibilities as a Senior
Roman Catholic chaplain. He was barely able to pluck the
courage to ask his Bishop to have him taken out of the line

before he disgraced himself by falling 111.62

Their total purpose in ministry was to aid their flock to be in
the constant state of Grace. Their priorities differed from
the majority of Protestant chaplains who exercised a 1ess
priestly function. RC chaplains were aided by a high proportion
of soldier participation, well over fifty percent of Roman
Catholic soldiers attended mass in the field.®3 Attendance at
this rate reflects the strong Roman Catholic culture born out
of an independent education system, sporting clubs, family
relationships, and a common, largely manual working background.

The 2NZEF was for them business as usual regardless of the
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change from civilian to soldier. Roman Catholics at war were
involved in a serious activity and imminent death could result.
Priest and soldier had a responsibility for the salvation of
souls, one as the shepherd and the other with a responsibility
to commit no sin and remain in a state of Grace. Both combined
to acknowledge the eternity with which they were surrounded.
Neither death, suffering, battle nor separation from loved ones
was cause for fear, and ideally Catholics could be at peace
with God. b4

The ideal Catholic soldier was an Apostle for Christ where his
sole aimwas "...to promote and foster the Faith and quicken a
Christian patriotism among soldiers."65 Mass became the central
sacramental expression of such a hope. Moreover, the hope was
renewed over and over again through sacrifice, both by Christ
and Catholic soldiers, who, with Christ, gave their 1ives for
the cause of the Salvation of the world. Catholic chaplains
collectively without difficulty identified with the Eusebian
model of chab1a1ncy although the theological significance of
Father Forsman’'s poetry, much of it published 1in the N.Z.E.F.
TIMES is more suggestive of the Crusading Model.

The seas that bred us restless

Have launched us on our raids,

But the Southern Cross is reckless

And has made our wars crusades.

We'11 wash the world with Taughter,

We'11 gird the globe with song,

For we've God and His Hereafter
Though all things else go wrong. ©6
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Nowhere do RC chaplains comment or suggest political sympathies
with fellow religionists who belonged to belligerent nations.
Their loyalty to the spiritual values which Tay behind the
defeat of the Axis was unquestioned. Nar were there any
serious doubts as to the justice of the cause for which they
fought and died.

As we face the imminent prospect of battle on our own
shores, some will say that we should forget everything
except the war....There is no conflict between the war
effort and the ordinary man’s aspirations toward social
justice. Our soldiers will fight better, our munitions
workers will redoubte their toil, if they can really be

convinced that the order for which they are §1ght1ng is
superior to the order an invader would 1‘mpose.6

For RC chaplains the universalism of their denomination gave
them ease of access to 1large numbers of co-religionists who
were prisoners of war. In the POW camps they exercised their
priestly and pastoral functions for the care of souls of those
who were technically their enemies. That is not to deny the
same pastoral concern was exercised by Protestant chapiains,
but among RCs there was an ease of communication through a
universal Titurgy. Roman Catholics offered the Mass as
consistently as time and circumstances would permit in the POW

camps, indeed everywhere it was possible so to do.

In late June 1943 the Headquarters Staff of 2NZEF, the GOC,
General Sir Bernard Freyberg, in company with Senior Catholic
Divisional Chaplain Father L. Spring gained an audience with

the Pontiff. A trio of Brigadiers, Parkinson, Crump and



171

Burrows and all of the Roman Catholic chaplains in company with
Fathers Sneddon and Flannagan, the two previously noted New
Zealand Catholic priests who were caught by the war and took
refuge at the Vatican, completed the party for the audience.
The Pontiff addressed the Staff Officers and chaplains for a
few moments and the audience ended with his blessing. John

Currie the NZBC commentator described the event: "...it was for

many the greatest day in their Tives. 68



172

CHAPTER TEN
OTHER PROTESTANT DENOMINATIONS
One quarter of those enlisted claimed to be Presbyterians,
eight percent Methodists, while the four smaller churches
constituted four percent which together represented 37% of all
ONZEF enlistments.l Other Protestant Denominations represented
the Reformed, or Free Church traditions which reflected the

colonial immigration to New Zealand.

The experience of chaplaincy among the Protestant denominations
during WW1 brought with it the realization they shared much of
their Protestant heritage in common. As separate denominations
they were small and Tess effective in making their religious
impact on the army but together they were, in numbers, almost
equal to Anglicans. There were a few OPD chaplains who envied
the Anglicans their greater numbers and an assumed defacto
status some Anglican chaplains claimed to a religious establ-
ishment 1in the 2NZEF much after a similar pattern of the

British Army.2

Throughout the emerging ecumenical co-operation during the
1930s the OP denominations were interlinked by a strong network
of organizations such as the Bible Class Union, New Zealand
Christian Youth Council, Christian Endeavour, Inter-Varsity
Fellowship, YMCA and the Student Christian Movement .3 Methodist

and Congregational theological students trained together while
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Baptist ministry students had earlier in the century trained
with Presbyterians. The parent churches, 1including the
Anglican Church, had by 1941 established the first significant
ecumenical body in New Zealand history, The National Council of
Churches.® (NCC) Twelve months Tater another ecumenical body,
the Chaplains’ Dominion Advisory Council® (Ch.DAC.). was
established to oversee the work and appointment of Chaptains
not only to the 2NZEF but to all Armed services. By the time
Japan entered the late in 1941, the main-stream churches of New
Zealand had already begun to move along an ecumenical journey
together. Included in that journey was the experience of co-
operation within the 2NZEF pioneered by chaplains who learned
that their task as ministers of Christ's gospel was more
relevant when everyone was included. On the other hand, to
some extent this pragmatic approach to chaplaincy was forced
upon chaplains more by the exigencies of war than by any

progressive theological or ecumenical insight.

The churches which constituted the Other Protestant Denomin-
ations did not give credence to the Catholic or Apostolic
doctrinal requirement that an ordained cleric was necessary for
the celebration of the sacrament. Nor did they deny the right
of believers of other Christian traditions to participate 1in
their services of Holy Communion.®  On the other hand the
Salvation Army did not practise any sacramental ministry,

indeed, it considered the sacraments as unessential to the
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salvation of individual Christians. Baptists used the term
Ordinance, in preference to the term "sacrament” to describe
the Lord’s Supper or Holy Communion.” In common with the
Salvation Army Baptists did not believe the Ordinance essential
to salvation. For those members of Other Denominations, the
qualification for taking part in the Holy Communion was
normally membership of their church, but even this was not
essential or demanded. Rather, admission to the communion
among Other Protestants arose from personal spiritual self
examination: "Ye therefore that do truly and earnestly repent
of your sins, and are in love and charity with your neighbours,
and intend to lead a new Tife..."8 It would be difficult to
find any evidence that OPDs believed their Communion Tables to

be exclusive to themselves.

With the exception of the Salvation Army and the Methodists,
the remaining Other Protestants shared a recognizable style in
the celebration of Holy Communion. In format it was similar to
that of the Presbyterian Church with its traditional use of
those who held the office of elders or deacons, while women
assisted with the sacrament 1in some of the smaller denomin-
ations. A1l Other Protestant Denominations held strongly to

the Priesthood of All Beh’evers.9

PRESBYTERIANS

In reviewing the Holy Communion within the Presbyterian
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tradition 1in the context of war there is a significant lack of
information. Perhaps this is not surprising as mention has
been made of the The Presbyterian Church’s Pocket Companion,i0
a small devotional hymnal with selected prayers, readings and
manly advice written by former WWl chap1a1n5.10 It contains no
1iturgy for the Holy Communion, nor indeed any liturgical form
of worship. It is as though the Presbyterian Church considered
hymn singing, scripture readings, and use of the psalms, of
greater value in themselves for a soldier’'s worship than the
Holy Communion. Yet there 1is a record, noted by Anglican
chaplains, of Presbyterian chaplains officiating at combined
communion services aboard troopships, Maadi Base, Hospital,
Field Ambulances and occasionally immediately following

battle.ll

Within the established civilian parishes New Zealand Presby-
terians celebrated the Communion Quarterly, issued Communion
Cards as personal and devotional reminders, and as a parish
record of attendance. Presbyterian clergy were considered
Teaching Elders, separated by Ordination for the work of
ministry, who, together with ordained elders shared in the
spiritual oversight of the Parish. Minister and elders aided

in the distribution of the elements to a seated congregation.

New Zealand Presbyterians were inheritors of a Scottish Free
Church and Church of Scotland tradition which by the 1930°s had
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combined to present, not only a memorial of Christ’s work, but
also for the believer, an apprehension by faith of Christ’s
Presence at the Communion. "Holy Communion thus shows us
sacrifice, fellowship and remembrance mingled in the intimacy
of love. It is the characteristic act of the Christian Family
and is the touchstone for all the other acts of the church."12
As an echo from the Reformation the confirmation Manual is
explicit:

" 'Tis a Communion, not a Mass,
No sacrifice, but a life-giving Feast."13

Christ was "...really present, not by any word of a priest
endowed with divine power, but with the power of His own Holy

Spirit. The real presence is a spiritual presence."14

The Presbyterian Church advised its soldiers: "If you make a
habit of regularly attending Communion services you will find
that you receive from our Lord and Saviour Jesus Christ through
this sacrament - courage, strength, hope and peace”.19 The
sacrament became the focus where together the Parish family
remembered their Lord, and by Faith apprehended His presence,
thereby renewing a pledge of 1loyalty to the Kingdom of God.
The probable infrequency of a Presbyterian celebration of holy
communion in the 2NZEF was coloured by the norms of civilian
parish 1ife; the sacrament was celebrated in most Parishes only
four times a year. And some were taken even Tless frequent. As
late as the early 1940s at least one Parish in Otago, East

Taiere, celebrated the communion only twice year]y.16 There was
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at least one other Otago parish which adopted the custom
inherited from Scotland when the sacrament was celebrated
annually. The rare occasions of the Presbyterian custom of
celebrating supplementary Communion in the evening for those
unable to be present at the morning service, may well account
for the lack of evidence of eveming celebrations of holy

communion by Presbyterians.17

In contrast to the usual Presbyterian practice, Rev'd R. G.
McDowall, a Southland Presbyterian who was taken prisoner in
November 1941, offered the sacrament to all Sunday by Sunday.
On regular occasions he celebrated within the confines of the
Prisoner of War camp mid weekly. He invited theological
students, Tay persons and serving clergy to be his elders while
he used the New Zealand Presbyterian Church’s 7liturgy from the
Book of Order.!8 At his regular services he welcomed all
Christians, among them the many strands of European Orthodox
Christiansld with whom he found exceptional acceptance and
fulfilling ministry. His persistence 1in celebration of the
sacrament reveals an understanding of the Holy Communion beyond
the traditional Presbyterian or Zwinglian memorial of Christ’s
death. McDowall demonstrates a recognition of Christ’s
spiritual presence through the celebration of the sacrament to
himself and other the prisoners. The living Christ shared
their hardships and gave to them a sense of spiritual liberty.

The sacrament he believed "...opens windows to heaven."20 An
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Italian Army chaplain appointed to the pastoral care of New
Zealand Roman Catholics provided McDowall with the elements of

wine and wafers.2l

An isolated incident 1is recalled by a Presbyterian theological
student in 1941. Stewart Perry22 and the battalion YMCA Field
Secretary took the opportunity of attending a communion service

and out of courtesy informed the chaplain they were not

Anglicans.
...he told us that we couldn’t partake!! "You are not of
my faith" = Wyn was Baptist and I Presby, both of

evangelical persuasion, we saw "red”, and insisted that he
was a chaplain to ALL troops, and so we demanded the right
to take communion. That rocked me 559 from then I saw
1ittle need to confer with any chaplains.

The chaplain included both men 1in the service and made no
further comment. The event had the effect of alienating Perry
from attending any communion service for almost the entire
duration of the war, apart from those which he knew would be

conducted by a Presbyterian or other non-Anglican chaplains.

METHODISTS -

The practice and liturgy of the Methodist Holy Communion sprang
from a revised 1662 Book of Common Prayer handed down from
Rev'd John Wesley. Methodists of the 1930's believed the
Communion to be a memorial to Christ’s redeeming work. It was a
fellowship experience, to a degree a eucharistic expression and

a sense of Thanksgiving for Christ’s work.



(Mills Photo)

Communion table on the rear drop board of the padre’s one ton
vehicle - somewhere in the middle East 1942.

(Mills Photo)

The YMCA and Padre as a team in 21 Battalion. L to R. R. H.
Bushfield YMCA Field Secretary, Padre Bill Mills and his driver.
First dug-out at Nufilia 1942,
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The Lord’s supper is an ordinance of thankful remembrance
of Christ’s death....bread and wine symbols of the body and
blood of Christ...spiritually received by the faithful,
strengthening and refreshing.... Believers have fellowship
with the Tiving and present Christ, renew p]edggs of
Toyalty to Him and have fellowship one with another.

Inheriting a more liturgical Catholic sympathy, Methodist Unit
chaplains were diligent in the celebration of Holy Communion as
time and the operational conditions permitted. In common with
the Anglican concept of "receptionism”, Methodists held that
believers apprehended by faith a Grace which could be the means
of significant spiritual strength. That being so, hopefully,
it directly influenced soldiers’ morale. An incident during
the evacuation from Greece underlines this awareness and the
importance of the regular sacramental 1ife in the midst of

battle.

In May 1941, Rev'd R. Jamieson’'sZ9 Unit was in retreat from
Greece. On orders to evacuate from the beaches he disposed of
his accoutrements retaining only his portable communion set,
and while he prepared to embark asked a soldier to hold the set
for him. In a moment the soldier vanished, and with him the
communion set. Padre Jamieson was distraught, the means of
"apprehending by faith” was taken from him. The physical
tokens through which the sacramental ministry of Christ were
made available were gone. Denied the means to exercise
ministry at the faith-soul level he recalled "The retreat and

evacuation were times of great testw’ng."26
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Because of the similarity of Anglican and Methodist Holy
Communion Tliturgy, there being only a few selected words of
difference during the 1940s, few Anglicans knew Jamieson was a
Methodist. Some never thought about 1it, for as he and his
colleagues uttered, "Have mercy upon us, Have mercy upon us,
most merciful Father; For Thy Son our Lord Jesus Christ’s
sake..."?/ these familiar words were food to their soul.
Methodist or Anglican, they valued those familiar words, "Thou
that takest away the sin of the world, receive our prayer."28
Units with Methodist chaplains undoubtedly contributed to the
building of the ecumenical bridge across the traditions of the
Free Church or Reformed and Anglican. Presbyterians were of
the European Reformed tradition while Methodists through
Anglicanism were products of the Reformation as well as

Catholic traditions.29

OTHER SACRAMENTAL ALTERNATIVES

The Associated Churches’ of Christ, Baptist and Congregational
chap1a1n530 conducted communion services in the style and form
familiar to their denomination, but plainly these were
recognizable to all Other Protestants. In accordance with
custom the Churches of Christ, Baptist, and Congregational
chaplains chose soldiers who were deacons or elders to assist
them.31 The common ground among OPD’s was that the sacrament
was a memorial, the pledge of Toyalty to Christ within the

Christian family. It was not a sacerdotal celebration as most
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Protestants considered the Roman Catholic Holy communion, but
it was a corporate participation of the Priesthood of all

believers presided over by either a minister or lay-person.

Conversion to the Christian faith was the goal of OPD religious
activity, and the communion was seen as a means of Grace for a
believer following their conversion to Christianity. The
emphasis of the OPD pastoral and preaching functions found
expression through the use of prayer, reading of scripture and
suitable devotional encouragement; items of the pastoral
inventory which placed more emphasis wupon the interaction
between pastor and parishioner. The 1lack of sacramental
emphasis among Other Protestants was compensated for by the
reading of scripture and engaging in prayer as the regular

worship fare.

The lack of Other Protestants’ Holy Communion practice 1in the
context of active service, with the noted exception of the
Methodists, may well have been substituted for an evangelical
"word of prayer"” and "reading of scripture” among groups of
soldiers gathered before the battie. This is borne out through
a survey of OPD former servicemen.32  The group of veterans
surveyed, without exception, recall the prayer meetings, Bible
study groups, wayside and quiet prayer times with Protestant
chaplains. The group believed these to be the significant

spiritual times of refreshment for men of their Protestant
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persuasion, while they scarcely recall attending a formal Holy
communion service. If they did, it was part of formal worship
which was an infrequent occasion. Clearly, the offering of
non-liturgical prayers as a pastoral tool and spiritual aid
common to the evangelical Protestant 1ife of the 1930s, sub-
stituted for the Protestant chaplain’s sacramental ministry in
Aid Posts, Field Hospitals and General Hospitals. Brigadier W.
R. K. Morrison was a regular attender at all the communion
services he could get to. He confirms the anecdotal evidence
that Protestant chaplains did not celebrate the sacrament as
frequently as their Anglican colleagues. He suggests there was
an atmosphere of informality in a Protestant service which had
a homely sense of worship and friendship, an attraction of its

own. 36

Protestant students among the various OPD churches of the 1930s
were aware of the suspicions abroad of written or Titurgical
prayers. Moreover, it was the mark of spiritual strength to
engage in extemporaneous prayers for appropriate times and
seasons. Belief 1in the use of prayer for the dying, wounded,
and groups of men, was a natural spontaneous alternative to the
Holy Communion. Chaplains who offered prayer, and those who
received it, may well have conveyed a sense of spirituality
equal to the sacrament. The Salvationist Padre Thompson used a
prayer passed between himself and his men as they moved into
battle.
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"Almighty God, give me the strength today to do the
Jjob that must be done, and to tgﬁe what comes without
complaining!
He used another based upon 1 Peter 5: 7. as he moved around his
men during action.
"He careth for me, he careth for me,
Through sunshine and sh§gow,
He careth for me”.
These are close to a sacramental activity when considered in
the Protestant military tradition. For numbers of men these
words were the last they heard of prayer or scripture before

their 1ives were taken in action.

The strong net-working of Bible Class, student groups, and YMCA
included many Anglicans who would not unnaturally respond to
group fellowships. What the sacrament could not allow in terms
of more open and free worship, the traditions of the Protes-
tant style was able to provide. The difference was of custom
and tradition, not ability, and in so doing paved the way for
greater wunderstanding, acceptance and shared participation.
The twin roads to ecumenical understanding of the sacrament, a
word of prayer and scripture, may well have paved through time
good-will and appreciation of each denomination’s spiritual

contribution.

Denominational communions were arranged and celebrated among

the Protestants in base and static situations.36 Sacramental
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opportunities did not replace the Unit chaplain’s function, but
were in addition to it. Moreover, in Egypt and Italy denomin-
gtional rallies were not uncommon, being held 1in safe areas
behind the fighting 1ine.37  The Baptist Egyptian Mission,
Methodist, Presbyterian and the Open Brethren Assembly in
Cairo, the Waldensian, Armenian Baptist and Methodist Churches
in  Italy became places where men and chaplains of all
Protestant denominations gathered as a band of Christians and

in the time available shared the sacramental m1nistry.38

Th lvation Arm mmunion_alternativ

On the outbreak of WWZ2 the Salvation Army had been established
in New Zealand less than sixty years but enjoyed a reputation
of down to earth identification with those 1in need. One
Salvation Army chaplain records his celebration of Holy
Communion and in so doing presented a theological question
which was never resolved. It had to do with the question of
who was entitled to celebrate the sacrament. Anglicans believed
only clergy ordained in the apostolic succession had that
right. Most of the Other Protestants held to the view that
those who were ordained and appropriately licensed were able to
conduct the sacrament. Protestants also believed those lay-
persons ordained as elders and deacons were entitled to assist
or even officiate at the Holy Communion. In spite of having no
denominational background 1in the sacraments Padre Thompson, a

Salvationist, chose to celebrate communion as part of his unit
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chaplain duties.

...using my vehicle as an altar, we held a communion
service with about half a dozen men. I asked a Bible Class
lad to read us some of his favourite verses. He chose the
calm reassuring words of Jesus spoken when He knew He was
about to die:-"My peace I LEAVE with you. My peace I GIVE
t$ yog. Let not your heart be troubled, neither let it be
afraid”.

We were grateful he had chosen this Scripture. The words
seemed to take on new meaning. We knew in faith that %B
the hour of our passing there would be peace - not chaos!

Padre Thompson40 conducted this alternative form of Communion

which demonstrated its worth among the men he served.

The Anglican Church never seriously raised the issue of an
unauthorised chaplain conducting the sacraments, or challenged
the practice by demanding on what authority a Salvation Army
Officer could celebrate the Sacrament. From the Anglican
perspective a Salvation Army Officer was in the same category
as a Christian welfare worker, similar to that of an Anglican
Church Army Officer. Neither person was ordained to the
ministry and sacraments. Logically Anglicans believed Salvation
Army Officers ought not be commissioned as Chaptains but should
work as a Protestant Order similar to the Church Army and as a
Christian Welfare Agency assisting Protestant chap]ains.41 The
question was never resolved, perhaps because there exists a
breadth of Anglican Catholicity for almost all theological
difficulties. The matter was of Tittle consequence among

Protestant chaplains, some of whom were happy to assist and
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instruct Salvation Army Officers in conducting the mechanics of

the sacrament.

The Anglican Underhill was blunt, "...little though I respect
the S.A., I must take my hat off to Bicknell for first class
Christian work, right on top all the time. "42 Notwithstanding
his rejection of the Salvation Army as a religious body
corporate, he was warmly spontaneous 1in sharing worship with
Padre Bicknell at the "song-services" back at Maadi which he
roundly disliked as an alternative to Anglican Communion

Services.43

The sectarian Protestant minorities
Small groups of conservative Christians came together in Maadi

Base and elsewhere as time and opportunity presented. In hut or
tent, they broke bread together and shared the grape juice
symbolic of wine. These were men from the Open Brethren
Assemblies, various Pentecostal groups, and men from churches
which did not have a stipendiary clergy. The celebrant in these
situations, they considered, could be a soldier who was a lay
preacher, elder, deacon, theological or bible student. Nor did
they need a chaplain to lead them in prayers or in a prayer
meeting.44 As Christians they believed such activity to be
their own responsibility. Nor did these men always attend a
communion service conducted by a chaplain who was in their

eyes, a professional clergyman part of the institutional
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church, and thereby considered by some to be theologically
suspect. This tiny group were continuing the traditions and
beliefs of the Assemblies to which they belonged in New
Zealand. Few there were, but they were within the spiritual
1ife of the 2NZEF. Occasionally, at Maadi, or in hospital, a
soldier would find a religious tract on his bunk, asking that
he make repentance for his sins, and urging him to Confess the
Lord Jesus as His Saviour.45 The discovery of a tract rarely
passed without some form of angry response by its recipient who

gave rise to comment about "religious cranks."46

CONCLUSION

Holy Communion was openly celebrated for all non Catholics by
Protestant chaplains, albeit the frequency of celebration
constrained by their own traditional spiritual culture and
theological roots in the Evangelical and Reformed traditions.
Protestant chaplains placed 1less importance on a sacramental
ministry, the Methodist possibly excepted, and in accordance
with a Free church or evangelical tradition most chaplains
applied the alternative spiritual tool of extempore prayer and

the devotional use of the scriptures.

By way of a precedent for such conduct there 1is a pre-
Constantine record of Christian prayer and fellowship in the
context of the Roman Army circa 197CE during the reign of

Marcus Aurelius (161-180 CE). Tertullian and Eusebius give
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accounts of Christians in the 12th Legion (Legio X11 fulminata)
uniting 1in prayers for the express purposes of asking God for
rain. The Romans were in grave danger of l1osing their campaign
against the Germans through a lack of available water. The
Pazfigyic Fathers believed the resulting victory by the Romans
was a response by God to the prayers of Christian soldiers.4/
Christian Prayer has obviously been more consciously practised
within the military than the sacramental ministry, although it
must be acknowledged there 1is no record as to when Holy
Communion was first celebrated in the environs of a military
situation. In-so-far as we know at the present time the
Protestant chaplain’s tradition of a word of prayer and a
passage of scripture as an alternative to, but not exclusive of
the regular practice Holy Communion, has its origins back in
the earliest time when Christians were first found serving in

the Roman army.

A more recent colonial precedent is recorded in the earliest
tradition of the New Zealand chaplaincy and arises during the
First Taranaki War of 1860-61. Rev'd John Whiteley, the
Wesleyan missionary has Tleft ample records of reading the
scripture and sharing in prayers with groups of soldiers,
Maori, militia and refugees but has never recorded the conduct
of Holy Communion 1in the fie1d.48 This pattern was well
established by 1864 in the ministry of Rev'd John Rishworthol

chaplain to the Military Settler Regiments. A passage in his
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Journal makes a strong pastoral statement as he ministers a

soldier.
I had a melancholy conversation with Sergt Short of the
40th Regt who was once a member of a class and truly
earnest but now a miserable backslider. He owned to much
unhappiness of mind and sense of deep and dreadful guilt
in thus turning from Christ. I tried to encourage him
again to come to the Cross as he had come at first when a
convinced penitent and believing sinner he cast his soul
on the atonement of Jesus. I reminded him of the fearful
condition of a once enlightened and happy soul when again
it turns to the "beggarly elements of this world” all of

which he assented to and on leaving him I sougBt (in
prayer) to urge him to come...to the good Shepherd.

Anglican churchmen serving in units with the OPD chaplains
identified with the spontaneous word of prayer and scripture.
One such was Bishop Allan Pyatt51, then a tank commander, who
served in a combat unit with a Presbyterian chaplain.
[ received the Holy Communion 1in the reformed style,
learned an appreciation of spontaneous prayer which came
from the heart, while 1 appreciated more richly the use of

scripture in daily devotions. My Anglicanism was eng%ched
with a broader understanding of the Church Universal.

Clearly the OPD holy communion tradition did not hold a place
of priority yet the 1importance of the sacrament was not
underestimated for Padre Falloon conducted a communion service
in the field immediately following the cessation of fighting
and the jungle cleared of the enemy.93 It would appear it was a
matter of emphasis, where the traditional Protestant word of
prayer and scripture reading was virtually as sacramental as
the more formal celebration. There were other differences

chaplains had to adjust to as part of their ecumenical journey
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of ministry and understanding. Padre Watson, a Methodist,
recalled a holy communion service during the Cassino Battle.
The use of candles and a cross elicited a sentence in his diary
that people at home might consider a service which used such
"extras" was too much like “popery”.9% Likewise the parti-
icipation of Salvation Army chaplains as celebrants of the Holy
Communion -which was pragmatic for the times which drew Tittle

formal theological criticism from non Catholic chap]ains.55

General Freyberg was 1oath to lose his 2ZNZEF Senior chaplain, a
Presbyterian, Rev'd J. W. McKenzied® who elected to return to
NZ on Teave 1in 1late 1944. Freyberg was keen to have Padre
McKenzie return to Italy®’ and resume his duties for he had an
ally in McKenzie who had helped foster the unit chaplain policy
and the inter-communion that had proved so effective. McKenzie,
who was fifty four years old, did not return, and the Rev'd
G.A.D. Spence58 replaced him. Spence was also a Presbyterian
and while the Ch.DAC. 1in Wellington might have wanted to
prevaricate on his appointment, Freyberg appointed Spence
without consulting them. 99 Spence was confirmed as SCF 2NZEF
and the intercommunion policy continued. 60 Freyberg knew the
proposed New Zealand nominated replacement for McKenzie was a
churchman who may not have conscientiously shared the
ecumenical convictions of an open common communion table for
the 2NZEF. Hon Sir John White®l believes Freyberg's appoint-

ment of Rev'd G. A. D. Spence was made more on Spence’s
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seniority and his ability as an outstanding Unit chap]aw‘n.G2
Freyberg was of course familiar with these qualities, but he
also knew Spence was committed to the ecumenical policy of an

open Communion table to all within the 2NZEF.
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CHAPTER ELEVEN
THE PACIFIC ECUMENICAL EXPERIENCE

Thus far I have examined the development of ecumenical bridges
which enabled the Holy Communion to become an open inclusive
celebration among Other Protestant Denominations and Anglicans.
I have drawn chiefly on the front 1line experiences of chaplains
and how they adapted, for the most part, the ministry of word
and sacraments to meet the Middle East and Italian active
service conditions. There remains a further area of explor-
ration, that of the 2NZEF in the Pacific, (IP) which until
recent years has not rated highly as an area of interest with
military historians when compared with the five years of battle

in the Middle East and Italy.

The 3 (NZ) Division in the Pacific was actively engaged against
the Japanese from September 1943 until its final battle in
February 19441 The shortage of man-power within New Zealand
industry resulted in the withdrawal and return to New Zealand
of the Division from the Pacific where it was disbanded in
October 1944.2 The casualty figures give the contrast between
New Zealand at war in the Middle East and the South Pacific.
In the period of active service in the Pacific 203 members of
the 3. (NZ) Div. died on active service, 213 were wounded, and
only 7 survived Japanese captivity from the 26 taken pr1soner.3

In the Middle East over five years of active service, 6,068 had
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died, 15,108 were wounded, and 8,369 were taken prisoner, of
whom 513 died in captivity.4 These figures emphasize the
geographical difference 1in the two distinct arenas of warfare
and the effect upon an army of an extended period of operations
against an enemy. They also underscore differences, no matter
how small, which chaplains of all denominations in the Pacific
faced in their task as celebrants of the Holy Communion and
ministry of the Word. The numbers of soldiers serving in the
2NZEF(IP) reached 17,891° in December 1943. A1l that time they
were scattered on many islands across thousands of kilometers

of sea.

In the previous chapters distinctions have been made between
the three denominational groups in the endeavour to find and
map overall emphases and patterns of ministry. The short 1ife
of the 3. (NZ) Div. and the relatively brief period of its
action preclude this mode of analysis. Nevertheless it is the
purpose of this chapter to examine the Pacific experience in
order to complete the picture of the chaplaincy of the 2NZEF
both in the Middle East and the Pacific.

With the formation of the 3. (NZ) Div. in 19420, most of its
chaplains experienced the benefit of attending a Chaplains’
Training School/ and the two years of accumulated wisdom of the
Chaplains’ Department in the Middle East. Moreover, the geogra-

phical nature of the South Pacific conspired to produce a style
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of ministry advantageous to an ecumenical format, for the Unit
chaplain was surrounded by sea on an isolated jungle-covered
Island and often without adequate means of transport. Pacific
chaplains, through their isolation and lack of consul-tation,
experienced a diminished denominational emphasis and so
exercised a more ecumenical ministry. They were able to achieve
a degree of co-operation greater than that experienced in the
Middle East. Their isolation distanced them from one another,
the authority of the churches, and the military-ecclesiastical

admim‘stration.8

By Tlate 1942 the arrival of two US Marine Divisions 1in New
Zealand as a consequence of the Pacific war meant that

New Zealand RCs found themselves joined by great numbers of
Amercian GI Catholics. Thus New Zealand RCs discovered they
were no longer simply a minority denomination in a dominant
Protestant society. The close association of American Catholic
servicemen? with the New Zealand Catholic church was the
catalyst which contributed to ending their sense of isolation.
New Zealand Catholic chaplains became involved with units of
the United States Armed Forces and discovered that American RC
chaplains were trained to minister to everyone, even across
faith bou<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>