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Editor’s Note
He has told you, O man, what is good;
and what does the Lord require of you
but to do justice, and to love kindness,
and to walk humbly with your God? (Micah 6:8)
This issue gathers together presentations from Concordia Seminary’s 2012
Theological Symposium, “Doing Justice: The Church’s Faith in Action.” As Charles
Arand demonstrates in his opening essay, a number of factors—theological, historical,
and otherwise—have brought us to a point in time when it is worthwhile to consider
again the question of justice, not least of which is our synodical president’s significant
and longstanding emphasis on diakonia, the work and ministry of mercy in the world.
But at least one problem can arise in asking the question, because the word
“justice” is one of those words that can all too easily get up and walk around on
us. It is a word that can be used in so many contexts—political, social, religious, ad
infinitum—to mean so many things as to be rendered virtually meaningless. And
yet, for a people who prays “Lord, have mercy,” and who follows in the train of the
prophet Micah, doing justice is not optional. To be the church is to already be a just
people. To be the church is to already be about the work of justice, for reasons not
least of which is the fact that our own lives have been justified and made whole before
God by the work and word of one whose Lordship in our lives calls forth a new kind
of justice in the world.
In his keynote lecture, which is not published here but can be viewed at
ConcordiaTheology.org, the noted legal scholar John Witte, Jr. made the case that the
Lutheran tradition has made, and can continue to make, a unique contribution to a
more meaningful understanding of justice. In short, the Wittenberg way can still lead to
a kind of justice worth doing.
In which case, the better question to ask may not be “What is justice?” but “What
does justice look like?” To ask the question this way shifts our attention away from
the abstraction, the universal, and toward the concrete, the local, the particular, toward
what is happening on the ground, at the grass roots. In this way, our sense of what it
means to do justice can take on innumerable forms, all of them meaningful, all of them
expressing the countless ways that the reign of God can break into a broken world.
It also shifts our attention away from generalizations, where problems become
so immense as to become unsolvable. It calls us to recognize what stands right before
our eyes. That is the moment when, as Leo Sánchez articulated in his Symposium essay
in the Spring 2013 Concordia Journal, we see our neighbor, the stranger God has brought
into our midst. If we have the eyes to see, I suspect the kind of justice we are called to
do, in that moment, will be abundantly clear.
Travis J. Scholl
Managing Editor of Theological Publications
Concordia Journal/Summer 2013

189

“If Men Were Angels…”
“If men were angels,” James Madison wrote, “no government would be
necessary. If angels were to govern men, neither external or internal controls on
government would be necessary.”1 The Articles of Confederation had proven
ineffective, not what was needed for a new nation that knew it could again come
under foreign attack. So Congress appointed a constitutional convention to amend
the Articles but the delegates went way beyond their assignment. Behind locked doors
for four months, they prepared a whole new document and on September 17, 1787
signed the proposed “Constitution of the United States” to be sent on to the states for
ratification. Nothing comes easy in “life together,” and so a PR campaign was mounted
to explain and promote the effort toward “a more perfect union.”2 The most enduring
part of that ratification push was The Federalist, 85 essays written by Madison, Alexander
Hamilton, and John Jay. They are a commentary on the Constitution and a must read
for anyone interested in governance in America. My thesis is that certain principles
in The Federalist—looking here specifically at numbers 10 and 51—can benefit the
governance of congregations and other entities in the church.
Governance among us means the act of governing by clergy and lay leaders
together under the authority of God’s word and the Lutheran Confessions and on behalf
of all the baptized in our congregations.3 In the world of North American seminaries
and non-profits, governance is a constant topic, and I’m surprised that I don’t hear
more attention given to principles of good governance in The Lutheran Church—
Missouri Synod and in our congregations. True, better governance was the work of the
Blue Ribbon Task Force on Structure and Governance; the 2010 convention adopted
most of the recommendations, and inevitable wrinkles are being worked out. And yes,
the Handbook does get used, and at the congregational level there are leaders who quote
the church constitution. But I’m writing here about much more than quoting any given
governance document. We have a responsibility to prepare our people conceptually, to
teach them what good governance looks like before we get into specific issues and hear
someone quote authoritative texts. If we would raise up in our congregations and wider
church a spirit that respects and teaches good governance principles, then we will find
“life together” more harmonious and effective.4
“If men were angels, no government would be necessary.” Church leaders and
people are not angels either, so governance is necessary. Dr. Walther: “Now, of all
doctrines, the first and foremost is the doctrine of justification. However, immediately
following upon it—and almost equally as important—is the doctrine of how to
distinguish between Law and Gospel.”5 The law/gospel distinction is in our Synod’s
DNA, but our strength can be just the place where the wily one causes trouble. This
can happen when we forget that on this side of eternity Christians still live under the
tension of law and gospel. Because of the gospel of grace, we no longer live under the
dominion of the law, but we still live with the law and contend with the actual sins that
the law arouses in our sinful nature. We are saint and sinner at the same time, simul
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iustus et peccator, but it’s the peccator side of us that puts a premium on good governance.
The American Constitution was not written on some idealized vision of humanity, a
house built on sand, but on human nature as it really is. The founders seemingly tell us,
“If you Missouri Synod Lutherans were angels, or if your leaders and people were iusti
alone, you wouldn’t need governance. But like the rest of us, you are peccatores and need
to pay attention to governance.
That being fact, governance is best when it is shared. Who among us has such
a comprehensive understanding of God’s word, who so knows the history of world
and church and interpretation, and who with unerring insight can apply all that to
the hearts of people and the church’s place in today’s culture? It’s an arrogant person
who would take for himself from the rest of God’s people the right to rule. The
same is true of groups; councils can err. The founding fathers could have created an
American monarchy, life together under a new King George rather than a weaker
President Washington, but those learned men knew that governance works best for all
citizens when it is shared.6 So they designed the federal government to share authority
with states and local governments. They divided the federal government into three
branches and by design that subdivision encourages competing issues and agendas
that necessarily work themselves out in a slow process. Because competing issues and
agendas make it less likely that a King George, or in our circles a Martin Stephan, could
gain lasting control, shared governance is necessary.
So we Missouri Synod Lutherans can learn a thing or two from the founding of
the most remarkable government in the history of the world, actually, more than a thing
or two. Practicing shared governance makes us aware of a multiplicity of theological
perspectives within our common confession. In Federalist 10, Madison wrote about
“factions,” something we know all too well in our congregations and synod. “When
one says, ‘I follow Paul,’ and another, ‘I follow Apollos,’ are you not being merely
human?” (1 Cor 3:4). Yes, Paul, we are being human, albeit justified humans. Where
do our factions come from? Madison’s view is very compatible with our Lutheran
understanding. “The latent causes of faction are thus sown in the nature of man.”7
Human nature, even redeemed human nature, being a given, what can we do about
factions? Preach and teach unity, of course, but also use governance to control the
effects. “The inference, to which we are brought, is, that the causes of faction cannot be
removed; and that relief is only to be sought in the means of controlling its effects.”8 That
happens by governance, and Madison goes on in Federalist 10 to show that a republic
controls factions better than a pure democracy. In Federalist 51 he writes that religious
factions in the new nation will safeguard religious liberty. “In a free government,
the security for civil rights must be the same as that for religious rights. It consists
in the one case in the multiplicity of interests and in the other, in the multiplicity
of sects.”9 Looking at our church life through Madison’s insights about “sects,”
congregations, districts and synod will always have differing, sometimes contending,
theological viewpoints under our common confession, but good governance enables the
“multiplicity” of members to serve the edification of the whole body of Christ. Consider
a congregational example: If a pastor says we should forgive one another as Christ has
Concordia Journal/Summer 2013
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forgiven us, a layperson might say, “Yes, pastor, but what about the abused woman
who interprets forgiveness to mean that she should go back to her abusive husband?”
Subsequent conversation leads to deeper understanding. The pastor’s preaching and
teaching on forgiveness is enriched because a “multiplicity” of voices is encouraged
in the life of the congregation. Sharing governance under the word of God is a great
contributor to preaching, teaching, and conversation in healthy congregations. It’s also a
safeguard against clerical domination of religious thought, which doesn’t seem to work
too well anyway. Consider, for instance, the growth of “nones.”10
Shared governance works best when it incorporates a “multiplicity of interests.”
Just as Madison thought the “multiplicity of sects” would ensure religious liberty, he
believed a “multiplicity of interests” would secure civil rights in the new republic. How,
he asked, could citizens be protected against the unjust will of a majority? “Whilst all
authority in it will be derived from, and dependent on the society, the society itself
will be broken into so many parts, interests and classes of citizens, that the rights of
individuals, or of the minority, will be in little danger from interested combinations of
the majority.”11 Many of the competing interests in Madison’s mind had to do with
money and property. The “haves” and the “have-nots,” creditors and debtors, business,
banking, trade, and others “grow up of necessity in civilized nations, and divide them
into different classes, actuated by different sentiments and views.” Hence, “the spirit
of party and faction (is) in the necessary and ordinary operations of government.”12
While we expect a church of sanctified people to be far different from “the spirit of
party and faction” that Madison describes in the nation, the principle of benefit from
a multiplicity of interests does apply in church governance. Again, a congregational
example: Because seminaries have done an inadequate job of teaching financial literacy,
clergy are tempted to impose their economic outlook on the life of the congregation.
A pastor is in a position to bully on finances because he is respected by the laity
on account of his office. But people who know business and are in positions of
leadership in the congregation will say, “Whoa! This is not good business.” Unless
the “multiplicity of interests” is accepted as a good thing in the body of Christ, an
undesirable standoff results between the “faith” faction (“God will provide”) and the
“stewardship” faction (“We have to live within our means”). It is not good governance
to get to that standoff, but it happens in many congregations and places in the church.
There are too many risks today—economic, employment, governmental, tax, and other
legal liabilities—not to hear in our governing councils “the multiplicity of interests”
among God’s people.
During the Great Recession, I visited an LCMS member who was the chairman
and CEO of a major company. The Seminary was going through tough times and his
company was too, though on a much larger scale, and I had one question I especially
wanted to ask. On the short end of a bad economy, laying off people, renegotiating
contracts, barraged by complaints from employees and unions, “How do you deal with
it personally?” I asked. His answer, “You have to save the institution.” This is where
I will end what could be a much longer essay: Your time in leadership is limited.13 We
work not for ourselves, but for the sake of the body of Christ, manifested in all its
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multiplicitous forms and perspectives. So it is never too early to prepare your institution
for a change in leadership, be it imminent or many years in the future. The governance
work of the founders continued beyond their lifetimes. Shouldn’t ours?
Dale A. Meyer
President
Endnotes
1

James Madison, “Publius,” The Federalist, 51, (Barnes and Noble Classics, 2006), 288.
Preamble to the 1787 Constitution of the United States.
3 “Governance must be distinguished from authority. Authority is the mandated power to make
decisions that impact the policies and planning of the institution.” “Governance also differs from both leadership
and management. Leadership is manifested when influence or power is properly and effectively exercised….
Management is the exercise of competencies to control the institution’s resources and operations in an effective
manner and in accordance with the executive and governing policies.” G. Douglass Lewis, Lovett H. Weems, Jr.
eds., A Handbook for Seminary Presidents (Grand Rapids: Eerdmanns, 2006), 39.
4 The Board of Regents of Concordia Seminary regularly sets normal business aside to hear from experts
and dialogue about our governance practices. As a result of this discipline, the regents understand the principles
of governance before a specific issue drives them to the Handbook or Board of Regents policies. Developing this
board capability has been an immeasurable help in the administration of my office.
5 C. F. W. Walther, Law and Gospel Charles P. Schaum ed., (St. Louis: Concordia Publishing House, 2010), 9.
6 “Justice is the end of government. It is the end of civil society. It ever has been, and ever will be,
pursued, until it be obtained, or until liberty be lost in the pursuit.” Madison, 291.
7 Madison, The Federalist 10, 53.
8 Ibid., 55.
9 Madison, The Federalist 51, 290.
10 “Nones” are the increasing number of religious adults who indicate no denominational or church affiliation.
11 Madison, The Federalist 51, 290.
12 Madison, The Federalist 10, 54.
13 See, for example, Carolyn Weese, The Elephant in the Boardroom: Speaking the Unspoken about Pastoral
Transitions (Hoboken, NJ: Jossey-Bass, 2004).
2
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Cherishing the Memory of Dr. Won-Yong Ji
As president of the Lutheran Church in Korea, president of the Board of Directors
of Luther University in Yongin, South Korea, and alumnus of Concordia Seminary, St.
Louis, I express my deepest condolences over the passing of Dr. Won-Yong Ji. I remember
his life-long dedication and contributions to the worldwide church, focusing on Korea,
Europe, and the United States, and give thanks and praise to God, who works through such
extraordinary men like Dr. Ji.
Dr. Ji was a man with a spirit of development. In 1948, only three years after Korea gained
independence from Japan, Dr. Ji left his homeland to study in the United States. And in a
very unusual way for an ordinary man, after his graduation from university, he matriculated
at the Graduate School of Theology at Concordia Seminary, St. Louis. As such, he was
the first Korean to become a Lutheran, to study Lutheran theology, to receive a doctorate
in theology, and to become a Lutheran pastor. After the armistice of the Korean War in
1953, Dr. Ji, speaking at the LCMS national convention, emphasized that the Lutheran
church should start a mission in South Korea. Five years later, in 1958, the first three LCMS
missionaries were commissioned to Korea, and also Dr. Ji returned to his home country.
Together with the three LCMS missionaries, Dr. Ji started ministry on South
Korean soil, taking a leading role in it. As they formulated mission policy, he included a
unique insight.
At that time, Reformed churches already had existed in Korea for some 75 years,
so if the Lutheran Church did something perceived as incorrect, it was in danger of being
regarded as a sect. Therefore, the mission policy included the following words: “We do not
compete with other denominations. We do not steel sheep from other denominations. We
help other denominations. We spread the Gospel.” In a time when mission through mass
media was unknown, the Lutheran mission was the first in Korea to begin broadcasting with
radio programs through “The Lutheran Hour” and a Christian magazine called New Life.
To spread the Gospel, Dr. Ji founded the first Lutheran congregation, Emanuel Church, in
1959 and was installed as its senior pastor.
Dr. Won-Yong Ji was a theologian. Decades ago, when theological doctors were still
very scarce in South Korea, he held lectures at several theological seminaries, making known
Lutheran theology. In 1966 he founded Lutheran Theological Academy for the education
of Lutheran pastors. Becoming the first director, he threw his energy into the education
of young students. He wrote 12 volumes on Luther’s and Lutheran theology, translated
the Book of Concord, which contains the Lutheran confessions, and Walther’s Law and
Gospel into Korean, and taught not only to Lutherans but also to students from other
denominations, thus contributing greatly to the theological world in South Korea. A special
contribution was the edition of Luther’s Works in Korean. He selected important writings of
Luther, translated them into Korean and edited them in 12 volumes. As general editor, he
introduced a brand new theology to South Korea, namely taking responsibility for the task
of explaining the Lutheran discernment between law and gospel to local churches, which
mainly adhere to Reformed theology.
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He also played an important role in the foundation of the Luther Study Institute
within Luther University, which was the first institute of that kind in Korea. As its first
director, he collected books and articles containing international research on Lutheran
theology and supplied them to Korean scholars. Every year, he organized a Luther Lecture
to which he invited world renowned Luther scholars as speakers for this public lecture in
October, the month of the Reformation. Discussion and exchange of opinions with Korean
scholars was facilitated, thus greatly contributing to the promotion of and interest in Luther
studies. He also wrote an article about Christianity in Korea in the German theological
encyclopedia Theologische Realenzyklopaedie (TRE XIX).
In 1964, he received the Publication Culture Literary Prize by the Korean Christian
Literature Society, and in 1990, he was honored with the Award for Outstanding
Translation by the Korea Christian Publication Association. The International Biographical
Centre, located in Cambridge, England, has included him in the list of Men of Achievement.
In 1972, the South Korean Government honored him with the Order of Civil Merit
(Pomegranate Order).
Dr. Won-Yong Ji was a mediator between the thoughts of the East and the West. As
an S.T.M. and later Th.D. student at Concordia Seminary, St. Louis, I studied for a total
of five full years between the years of 1984 and 2001. During this time, I shared time on
campus with Dr. Ji who taught at the seminary for more than 30 years, starting in 1978.
At the seminary, Dr. Ji taught systematic theology and missiology. Though never
having an opportunity to listen to Dr. Ji’s lectures in Korea, I was able to enroll in Dr. Ji’s
missiology course while studying in St. Louis. The lecture reflected Dr. Ji’s rich experiences
from his time as Asia director of the Lutheran World Federation, when he had visited many
mission outposts and met many church leaders. He taught missiology out of an experience
that many of his American colleagues at the time did not know. He was an effective
mediator between the reality of the overseas mission world and the American students
of theology. Creating an exchange program between students of Concordia Seminary, St.
Louis, and students of the Graduate School of Theology of Luther University in Korea, he
helped many learn about other cultures.
He also was very engaged in introducing American students to the thoughts of
the East in the field of systematic theology. He explained the oriental thoughts rooted in
old philosophy and religions, and whenever students wrote a thesis related to the East,
he always would be fittingly involved as advisor or co-advisor as an Asian professor. He
contributed to academic life by introducing and discussing the topic of Minjung theology
that for some time received keen interest in Korea, as well as explaining and evaluating third
world theologies.
As a student, I was moved by the interest Dr. Ji had in students. As older students
came as pastoral candidates to Concordia Seminary, St. Louis, Dr. Ji showed his concern for
their situation and expressed genuine interest and care for them. Students from abroad also
felt his kindness and support. He would always say to me, “You must give those foreign
students an excellent education and care for them, because they will study here and then
return to their home countries and become leaders of their churches and countries.” The
LCMS has educated many students from partner churches—including Korea—and then
Concordia Journal/Summer 2013
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sent them home to later serve God by becoming leaders of theological seminaries and
churches. While visiting various countries and participating in international conferences, I
have clearly seen how Dr. Ji’s words have turned out to be very true.
Dr. Ji’s Korean pseudonym is Pyeon Un which means “piece of cloud.” He lived in
Korea, the country of his birth, for 34 years, in Europe for 14 years and in the United States
for 40 years. Like a true “piece of cloud,” he lived as a pilgrim in this world for 88 years and
has now returned to his home to rest in God’s presence. We are saddened to have lost a
great theologian and a great teacher. Only in giving God thanks for having blessed us by his
grace with the full life and many accomplishments of our dear colleague, mentor, teacher,
and friend can we overcome our sadness.
To remember Dr. Ji’s contributions to the Lutheran Church in Korea and Luther
University, we plan to celebrate a commemorative worship service at a time to be
announced and dedicate Luther University’s library under the name Pyeong Un Won-Yong
Ji Library so that this and future generations may remember his achievements.
May God give his comfort and peace to Mrs. Ji, his four children, his friends,
students and the Lutherans in the world who have known him in sorrow.
Hyun Sub Um
President, Lutheran Church in Korea
Editor’s note: Dr. Ji was born in 1924 in what is now North Korea, and entered into rest on
December 31, 2012.
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In Memoriam Thrice
It is sometimes said that funerals come in threes. That may be. As President
Meyer officially closed this past academic year at our Commencement Exercises on
May 17, he reminded us of the passing into the Church Triumphant of three of our
emeriti since the closing of the previous year.
Past posts on ConcordiaTheology.org, as well as tributes in the Concordia Journal, have
called appropriate attention to these milestones. Rev. Dr. Hyun Sub Um, president of
the Lutheran Church in Korea has offered a fitting tribute to Won-Yong Ji from his
native perspective of Korea. Dr. Ji died just before midnight on December 31, joining
Rev. Professor Erich Kiehl, who died on June 13, and Rev. Professor Elmer Matthias,
who died on July 20. Both Dr. Kiehl and Dr. Matthias were honored by testimonials
in the fall issue of the Concordia Journal [38, no. 4 (2012)]. But considering all three in
one reflection on the continuing work and collegium of our faculty seems a fitting and
timely tribute as we conclude another year in our service to church and world through
the theological education and leadership of Concordia Seminary.
Three servants of Christ, from quite different backgrounds, with quite different
gifts and perspectives, all were committed to the same Christ and the common mission
of our church through the work of our faculty. Dr. Kiehl was an exegete, committed to
the careful reading of the biblical texts within their historical context, the “thenness” of
the text, as he so often put it. Dr. Matthias was a pastoral practitioner, keeping theology
focused on the realities of parish ministry, pastoral care, and the mission of the church
in its contemporary context. Dr. Ji was a missiologist with a global perspective, who
was engaging “cross cultural” issues long before many of us caught on and caught up,
and who professed the very best in Lutheran theology within a truly global context.
Each in his own way, they exemplify the needed diversity of gifts that make a
theological faculty effective, from detailed scholarship to the cutting edge of ministry
and mission, from office and study to pew and parish life, from the local interaction of
church and world to the whole world itself.
Each served the church in many and various ways far beyond our faculty. Dr.
Kiehl served at Concordia Jr. College in Ann Arbor before coming to the seminary at
a time of great crisis and need. He reminded those of us who were students then, and
even became colleagues thereafter, to “listen to the text!” He was an educator, with
careful attention to learning goals and outcomes that now are common parlance in the
world of assessment and effectiveness. And his legendary use of the overhead projector
and countless transparencies, many of which were bequeathed to this young colleague
just starting out, were testimony to his attention to pedagogy and the effective use of
the technology of his day. One can only imagine what he would have done with the
electronic resources available in this day.
Dr. Matthias was a churchman, and his service as a pastor included significant
work at the local and district level, including the founding of Christ College, now
Concordia University—Irvine. He was one of the first in our circles to earn the Doctor
Concordia Journal/Summer 2013
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of Ministry degree and worked hard to help establish that program at Concordia
Seminary with theological substance and integrity, in spite of a good deal of skepticism.
He brought the wisdom of a seasoned parish pastor and encouraged continuing
education that would enhance the skills and perspectives for pastors, with a solid
balance of pastoral care and outreach and mission.
Dr. Ji brought an extraordinary background as an international Lutheran with
a personal history at the very foundation—and heart—of what would become the
Lutheran Church in Korea. His autobiography captured his own testimony to the fact
that “by the grace of God I am what I am” as a witness to the Risen Christ, from Korea
to Concordia Seminary as a student, then from Korea to Germany as a mission leader,
and then back to Concordia Seminary as a member of our faculty. He was at heart a
Luther scholar, personally responsible for a 12-volume translation of Luther’s works
into Korean. He was a global missiologist, serving as Asian secretary for the Department
of World Mission within the Lutheran World Federation in Geneva. He was a man of
humble faith and good humor, affirming the need to extend the resources of theological
education to those of all cultures, without compromising truth or high standards.
I have been privileged to learn from all of them, and to know them as faculty
colleagues. They have all been brothers in Christ and personal friends, along with wives
and families, in the larger community of seminary and church. Together they remind us
of the many and varied gifts within the one body of Christ, and of the importance of
the breadth and depth of theological study in the service of Christ’s mission.
Our seminary students go forth into the ministerium of our church and its
congregations on the shoulders of giants, following so many who have gone before, in
parish ministry and in world mission, in academic leadership and church administration,
in scholarly research and in pastoral formation. Remembering these dear friends, whose
labors are ended and whose rest is won, we rejoice in our Lord’s words, “Well done,
good and faithful servants!”
Andrew Bartelt
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Is Justification Really Enough?
					

Charles P. Arand

Seriously, as a dyed in the wool confessional Lutheran, do you think that there
is any way in the world that I am going to say, “no”? No, justification is not enough?
But before we answer that question further, we might rephrase the question and ask,
“Enough for what?” If, in the words of the Augsburg Confession, we are talking about
how we obtain righteousness before God, that is to say, in the eyes of God (coram deo),
then of course, the answer to that question is a resounding YES! Justification by grace
alone, for Christ’s sake, through faith—apart from works—is what we need, and all we
need, for our sins to be absolved and for us to be adopted as children of God (FC 3).
But if the question is asking whether or not the circumference of concerns regarding
the Christian life is confined and limited to justification, or that justification is the only
and exclusive concern of Christian theology and the Christian life, then we might say,
“Well, let’s take a closer look at it.” Justification gives us our identity as children of
God, but in the wake of being justified on account of Christ, how do we as children of
God then live as children of God?
I think that over the past thirty years within The Lutheran Church—Missouri
Synod, we have seen various issues addressed and questions answered that suggest
that the circumference of concerns within the Christian life is certainly centered on
justification, but not confined to justification. That is further evidenced by the theme
of justice in this particular symposium.1 But before addressing that particular question,
I would like to invite you to journey with me across the past few decades to see how
we (particularly, here at Concordia Seminary, St. Louis) have gotten to the point of
asking about and focusing an entire symposium on concerns related to the Christian
life and the life of the church as a community. This is not to say that there has been an
inexorable logic that has moved from one event to another in some kind of direct cause
and effect. It is to say, however, that the attempts to keep our center of gravity where
it belongs in justification, while also addressing the whole counsel of God on various
issues, have converged, thus making it possible to raise the types of questions as were
asked at this symposium.

Charles P. Arand is the Waldemar A. and June Schuette Chair in Systematic
Theology, director of the Center for the Care of Creation, and dean of theological
research and publication at Concordia Seminary, St. Louis, Missouri. His most
recent publication is The Lutheran Confessions: History and Theology of the
Book of Concord.
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My Class of 1984
When I graduated in the great class of 1984 (my personal bias), I dare say that
I, like most of my classmates, kept any hint or suggestion of social justice or social
ministry-like activities at arm’s length. Oh, our congregations would contribute to the local
ministerium for the occasional itinerant vagrant that passed through in order to provide
them with a meal, a night’s lodging, and perhaps some travel money. But in terms of any
institutional or systematic social ministry activity by the church…well, we kept that arm’s
length. Why did we give social ministry or social justice issues a wide berth?
Before I answer that question, I need you to keep in mind that it is always vital,
when listening to a presentation of a theologian or reading any theological work, to
ask, “What are they reacting against?” Or to use James Voelz’s language, “what is the
suppressed binary opposite of the speaker or author?” Unless we ask such a question, we
won’t properly understand the content of the presentation or article within its context.
By and large, when I graduated in 1984, many of us were still reacting against
the social activism of the 1960s and early 1970s and what had come to be known as
the Social Gospel.2 It was all too apparent to us that such activities were often carried
out by more liberal churches and traditions. And it further seemed that they did it
largely because (in our opinion) they had lost the gospel or compromised the gospel
by regarding it as increasingly irrelevant in late twentieth-century western culture. So
rather than declaring God’s gracious promise of justification for Christ’s sake by faith,
they focused on life in the present age rather than the age to come. Social ministry
seemed to become something of a substitute for the gospel in order to be relevant
and to provide a rationale for the church’s existence. In the process, the “gospel” was
redefined. In other words, it was claimed that when you give a cup of cold water to a
person in need you are somehow “doing the gospel.” Really? Now, it is certainly true
that such an act alleviates an important first-article need for the person, but that act
in itself is not the gospel. The gospel is the proclamation of the gracious promise of
forgiveness and reconciliation on account of Christ. And so it seemed that the language
of “justice” (social justice or eco-justice) seemed to replace the language of justification.
Yes, we knew that the word “justice” could be found throughout the Bible. But we
were not going to use it. That was for the liberals. It would only cause confusion if we
used it too.
A Cup of Cold Water
In the last twenty-plus years, there has some been some fresh thinking on the
topic within our circles. Shortly after I joined the faculty in 1989, Concordia Seminary
received a grant from a generous donor to establish a “Biblical Charities Foundation.”3
It was to provide seed money for congregations to carry out pilot projects that attended
to the first-article needs of people in their communities. It was hoped that these pilot
projects would provide models for others to emulate. Well, those of us who were on
the board felt that we needed some criteria for awarding these grants and that meant
we needed to address a theology of “biblical charity.” And so we commissioned a
number of individuals to write on the topic. That work resulted in the publication
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of a collection of essays entitled, A Cup of Cold Water, edited by Robert Rosin and
myself in 1996.4 It included articles by Andrew Bartelt on Old Testament foundations
of charity, James Voelz on the New Testament, and Robert Rosin on Luther’s social
ethics among others. In large part, the chapters of the book were reactions against the
position that alleviating human needs were not really the province of the government
but were instead the exclusive province of the church (and I might be overstating the
point slightly). In part, the book sought to keep the focus of the church on the gospel
and then to recover or revitalize for our day Luther’s theology of a Christian’s vocation
within the first article of the creed (the realm of creation). I can illustrate those
emphases by drawing attention to two essays.
In my essay, I argued (influenced by the writings of Robert Preus) in light of
Luther’s catechetical explanation to the Creed that the raison d’être, the reason for the
church’s existence, was to deliver the forgiveness of sins won by Christ on the cross.
This was the purpose for which the Spirit brought the church into existence. And
furthermore, there was no place on earth where one could find God’s forgiveness in
Christ other than in the church (as the catechism puts it, “in which Christian church
he daily and richly forgives sins to me and all believers”). I then argued that God had
established first-article (creation) structures such as family and government where
Christians live out their vocation (major theme) in love toward others. But the church
“as church,” as a “community of believers” did not find the reason for its existence in
social ministry, much less social justice. That was the task for individual Christians
(or organizations of Christians) to carry out within their vocations (family, work,
society, etc.). But I did suggest that when the first-article institutions broke down, the
law of love compelled the church to step in as something of a Notfürst (an emergency
prince), to hold things together until God’s first-article institutions were once again
functioning. At that point, the church would move out.
In terms of the church as a community of believers carrying out acts of love
for the neighbor, Jim Voelz explored the text of Galatians 6:10, in which the apostle
Paul urged the Galatians to do good to all as they had opportunity, but “especially to
those who are of the household of faith” (ESV, italics added). In it, Voelz argued
rather provocatively and persuasively that the church’s social ministry activities are
directed first and foremost toward the members of the church. In other words, it
is the responsibility first and foremost of the community of believers to look after
the needs of their fellow believers so that others exclaim, “see how they love one
another!” Now, does this mean that Christians should ignore those outside the
church? Absolutely not. But the idea was that as “church” we attend to the physical
and emotional needs of those within the community of faith and some of that activity
would, in a sense, “splash over” to those outside the church. So, the church as church
would benefit those outside its boundaries, but in a sense, more “unintentionally”
and secondarily as a result of its primary efforts toward those within its midst. Voelz
then looked at it eschatologically and noted that such activities served to reflect
the presence and reign of God, offer a foretaste of the consummation yet to come,
implement to a limited extent God’s reign, and serve as a sign to those outside that the
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fulfillment is already here and consummation yet to come. But even then, deeds by
themselves, without words, do not communicate the gospel (p. 89).
A Theology of Mercy
Meanwhile, other work was going on in area of human care apart from a direct
connection to the seminary. We cannot underestimate the changing ways in which
social ministry activities were perceived within our church as a result of the work of
one Pastor Matthew Harrison. He was serving an urban congregation in Fort Wayne
when he accepted the call in 2001 to serve as the executive director of LCMS World
Relief and Human Care. One of the first things Harrison did was to bring people
together to talk theologically about the issue of alleviating human needs and suffering.
He then laid out his thinking in a document entitled, “Theology for Mercy.”5 The
theme of “mercy” has since become a prominent theme that our synod emphasizes
today (along with witness and koinonia). Harrison argued that a “diakonic love . . . finds
its source and motivation in the deep Gospel matrix and the totality of the true faith”
(p. 1). In the course of his work, Harrison also urged us to consider that in addition to
acts of mercy being carried out by individual Christians, the church itself needed to live
out “a corporate life of mercy” at all levels. The vocations within the church dealing
with these needs included the pastoral concern for the needy, chaplaincy, deacons,
deaconesses, parish nurses, etc. Harrison further argued that such diakonic love extends
beyond the borders of the church and employs first-article gifts to carry out its work.
In addition to his theological work on mercy, Harrison’s energetic addressing
of this issue on the ground had a significant impact upon the Synod. In a sense—and
I don’t think I’m overstating the issue—Pastor Harrison made “social ministry” or
“human care” (whichever phrase we use) respectable again for conservative pastors
and theologians. There was no danger that he was going to move theologically in
the direction of a Social Gospel. And so social ministry could be embraced without
compromising our Lutheran emphasis on the centrality of justification within the
church. And so Harrison’s work at LCMS World Relief and Human Care opened the
door for renewed attention to this topic and gave the work of human care a higher
profile and greater visibility than it had had for some time within the Synod.
On another stage, Missouri Synod Lutherans became further engaged in human
care when Rev. John Nunes took the helm as president and CEO of Lutheran World
Relief (LWR) in 2007. His more holistic and theologically grounded thinking about
justice on the global level has somewhat serendipitously intersected with changes
related to locating deaconess programs at the synodical seminaries here and at Fort
Wayne. This change has compelled us to consider how we (as both pastors and
deaconesses) serve the entire person: physically, emotionally, and spiritually. This has
been especially fruitful in how we have thought about our curriculum for both diaconal
and pastoral students.
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Preus’s Just Words
At around the same time during the mid-1990s, when various faculty members
were engaged in working on A Cup of Cold Water, Dr. Jack Preus III wrestled with how
to handle the various images or metaphors that are used in the Bible for speaking the
gospel so as not to merge them into a kind of goulash that reduces and homogenizes
them into a single metaphor such as the forgiveness of sins. And so in his book, Just
Words: Understanding the Fullness of the Gospel,6 Preus asked whether or not the term
“justification” was both a technical term for one metaphor of the gospel or whether
the Lutheran tradition also used the word “justification” as a synonym for the gospel.
In the case of the latter, it would then by synecdoche embrace a number of metaphors
beneath its umbrella. Preus said, “Yes.”
And so in Just Words, Preus explored, both theologically and practically, the
biblical images associated with the various words used for the gospel. Grouped into
several categories, these included legal metaphors such as justification, adoption, and
inheritance; creation metaphors such as birth, life, and light; commerce metaphors
such as ransom and property; personal metaphors such as reconciliation and marriage;
sacrificial metaphors such as expiation and cleansing; and deliverance metaphors such
as salvation and liberation. Each of these metaphors, in different ways, enlarges the
circumference of the church’s concerns in ways that embrace the whole person and the
entire creation. In doing so, some of the metaphors seemed to open up fresh ways of
connecting the gospel to the Christian life—including activities related to social ministry.
So again, we can see a concern emerging to avoid something of a gospel reductionism.
But at the same time, the desire remains to keep the central focus of the church upon
the gospel of justification even as the church addresses a larger circle of concerns.
Kolb and Two Kinds of Righteousness
In the meantime, more theological work was being carried out that was not
directly connected with social ministry or justice, but would open various avenues for
reconsidering the topic of social ministry or justice without undermining justification by
faith alone.
In 1993, Robert Kolb, a well-known Luther scholar, joined the faculty at
Concordia Seminary, St. Louis, as a missions professor of systematic theology and
director of the Institute for Mission Studies. He began to bring our attention to the
important role that the distinction of the two kind of righteousness played both in the
theology of Martin Luther and the Lutheran Confessions. In particular, he showed how
the distinction between two kinds of righteousness provided a framework for thinking
about a Lutheran theological anthropology7 and for mapping out our relationship with
God (coram deo) and with each other (coram hominbus), and thus between faith and works,
justification and sanctification. It described how God created and redeemed us to live
in relationship both with him and with others in creation. Like previous themes I have
mentioned, this distinction seeks to hold together the whole not by obscuring the
centrality of the gospel. How so?
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First, it provides a way to speak about the Christian life (third use of the law,
exhortations, etc.—something we tended to avoid when I graduated) without infringing
on justification or replacing justification or overshadowing justification. Second,
it addresses accusations that Lutherans in their reaction to works righteousness or
legalism sometimes go to the opposite extreme of antinomianism. The two kinds of
righteousness provided a framework within which the role of law and wisdom within
the Christian life could be considered in its proper place. Third, it provided a way of
relating both dimensions together, namely as Kolb shows, how our relationship with
God (coram deo) is received from God by faith alone and flows out into the world in
acts of love. Put another way, our identity as children of God finds active and concrete
expression within our lives in creation. And so both kinds of righteousness must be
held together even as they are distinguished from one another.
Eschatology and New Creation
A final consideration that comes into play and connects with some of the themes
that we have discussed thus far pertains to the rediscovery of the eschatology of the
New Testament, especially its emphasis on the resurrection and the new creation.8 In
the past, it often seemed as if we had adopted a spiritualized understanding of the gospel
that made our primary hope the goal of getting to heaven…and then the story stopped.
But as Dr. Jeffrey Gibbs has frequently pointed out, there is one more chapter to the
story! The resurrection and the new creation follow. As he puts it, the former is the
appetizer; the latter is the main course. Thus the grand story of the gospel entails not so
much an upward movement (“up, up, and away” to heaven) as a downward movement
toward the earth (heavenly Jerusalem coming down to Earth…Revelation 21).9
As the first article shapes the story with creation as the realm of God’s work and
provides the elements for the story that follows; and as the second article reaffirms the
goodness of creation with the incarnation and resurrection of Christ; so the third article
brings to consummation the work of Christ with restoration and renewal of all things.
In addition, this eschatology complements first article theology by showing that the
circumference of Christ’s work includes not only the human “soul” going to heaven,
but the entire creation: our bodies as well as souls, the entire creation as well as human
creatures. This has great potential for shaping our thinking in a number of areas. On
a personal note, I have to admit that this eschatological emphasis has impacted my
own thinking with regard to issues tied to the stewardship of creation. And it certainly
provides something of the context for our symposium this week.
So what does all this mean for our symposium? What kinds of questions need
our attention this week and into the future?
First, being a creedal guy, I would inquire about the role that each article
of the creed plays with respect to issues of justice (social justice, eco-justice, etc.).
In other words, what does it look like when we approach justice issues from the
standpoint of the first article and creation (namely, the Lutheran emphases on God’s
working through the various walks of life that he has established—family, economy,
government/community, church—in other words, vocation)? Here there is a sense
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of holding things together and waging a “holding action” against the tide of sin and
evil. And what about the second article and the Lordship of Christ? Christ comes to
establish his reign. Is that only a spiritual rule, or is it dominion over the entire creation
that includes the reconciliation and restoration of that creation? How does it work with
our distinction of the two kingdoms? We can also approach issues of justice from the
standpoint of the third article and the work of the Spirit who creates and gathers a new
community, the church. The church, as the community of believers, is the vanguard of
the new creation, both individually and corporately. Here’s what new creature and new
human community looks like!
Conclusion
So as I look back over the last thirty years or so, the concern to center our life
on justification has remained a primary focus. At the same time, range of theological
work that has taken place has opened up some fruitful ways of addressing social
ministry and justice issues and relates them to the gospel without compromising
the gospel proclamation that speaks to the core of our Lutheran identity. And that
conversation continues to move forward with this symposium.
Endnotes

1 And here one might do a simple survey of the various topics on bioethics, spiritual gifts, man and
woman in Christ, stewardship of creation, etc. addressed by the Commission on Theology and Church Relations.
2 Walter Rauschenbush wrote the classic work in the first part of the twentieth century. A Theology for the
Social Gospel (New York: Macmillan, 1922).
3 It still exists and meets on a regular basis for the purpose of encouraging and supporting various entities
engaged in the work of alleviating human need.
4 A Cup of Cold Water: A Look at Biblical Charity, ed. Robert Rosin and Charles P. Arand. Monograph
Series - Number 3 (St. Louis: Concordia Seminary Press, 1996).
5 Matthew C. Harrison, Theology for Mercy (St. Louis: The Lutheran Church—Missouri Synod, 2004). A
subsequent book written by Harrison, Christ Have Mercy: How to Put Your Faith in Action (St. Louis: Concordia
Publishing House, 2008) provides further theological reflections and real life examples of mercy in action from his
experiences at World Relief and Human Care.
6 Jack Preus, Just Words: Understanding the Fullness of the Gospel (St. Louis: Concordia Publishing House,
2000).
7 And so while it is certainly related to the classic distinction of law and gospel, the latter focuses on the
two works of God (killing and making alive, cf. Apology XII) whereas the former provides a framework for thinking about anthropology that is addressed by law and gospel.
8 These themes have been further brought to the forefront of the wider Christian community by the writings of N. T. Wright. See, for example, his Surprised by Hope: Rethinking Heaven, the Resurrection, and the Mission
of the Church (New York: HarperOne, 2008).
9 Many of these themes will be explored in Concordia Seminary’s upcoming 2013 Theological
Symposium, “From the Creation to the New Creation.”
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Does Contributive Justice Have a Future?
					

John Arthur Nunes

This paper represents a continuing iteration of a conversation begun at Concordia
Seminary’s Theological Symposium of September 2012. During my presentation on the
topic of “Doing Justice,” I proposed a need for a notion of justice that is baptismally
grounded and, as such, vocationally impelled. This I considered alongside some of the more
theologically vogue ways of thinking about justice, namely distributive justice1 or retributive
justice.2 After input from a brilliant friend,3 I landed on the term contributive justice. Further
feedback from faculty and attendees subsequent to my talk led to what is here, but does the
term have a future?
A refreshed theological reworking of the idea of justice is itself overdue. Many,
especially those from non-white and non-Anglo communities, have become numbed by the
hackneyed use of justice as a buzzword that defines the relationships between Christians of
differing ethnicities, socio-economic groups, and “tribes.”4 God’s justice should be liberating
not reifying. Regardless of the intention of the users of the term, such invocations of justice
can also be condescending, presumptive, and patronizing. In his Doing Christian Ethics from
the Margins, Miguel De La Torre notes a fatigue with the topic, as “justice has become a
worn-out, hollow expression—an abstract and detached battle cry. Every political action
initiated by the dominant culture, no matter how self-serving, is construed as just.”5
Two primary tributaries of contemporary best-thinking underpin my notion of
contributive justice: 1) the public intellectual and theologian Miroslav Volf’s (b. 1956) work
on human flourishing and 2) the late political theorist Iris Marion Young’s (1949–2006)
careful distinctions between personal responsibility and human capacity within the context
of structural injustice. A Lutheran consideration of contributive justice will seek its
anthropological and economic guidance from the Lutheran Confessions and the Scriptures.
This grounding pays attention to two critical components of contributive justice. First,
acts of justice risk losing traction in their efforts to bolster the public good, private charity,
and a community’s best interest if they become unhinged from the religious ethos that has
inspired much of humanitarian action through history. This, I posit, represents a blind spot
in western secularism, an unintended negative consequence of the erosion of authority
in the west which Reinhard Hütter has referred to in related contexts as “the aroma of
an empty bottle” (der Duft einer leeren Flasche). I will return to the topic below under the
heading Divine Dimensions.
John Arthur Nunes has served as president and CEO of Lutheran World
Relief from 2007 to September 1, 2013. Beginning this fall, he will assume the
Emil and Elfrieda Jochum Chair at Valparaiso University in Valparaiso, IN. The
author of several books, he most recently edited (with Mary Philip and Charles
M. Collier) Churrasco: A Theological Feast in Honor of Vítor Westhelle.
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Second, as I point out in a brief entry titled “Justice and Poverty” in the new
Lutheran Study Bible, insulation from and quietism toward the glaring economic disparity
between the majority of our fellow global citizens and the citizens of the wealthiest
nation in the history of humanity, the United States of America, cannot continue
without artfully ignoring large sections of the Lutheran Confessions and the Holy
Scriptures. The Old Testament Scriptures contain “more legal and prophetic material
about the poor and powerless than any other social problem.”6 This not only pertains
to the Old Testament, but also extends to more than “half of Jesus’ parables (seventeen
out of twenty-nine in the Synoptic Gospels)”7 which concern money and issues of
economic justice. A realistic evaluation of the consequences of sin will note that people
living in poverty are more exposed to structures of sin. Covering over unjust actions,
privileged economic classes tend to extend and enhance their power, political position,
material prestige, and sensual pleasures at the expense of the poor, who are often
instrumentalized and utilized as means to increase the physical and material satisfaction
of more elite classes. The recent Bangladesh clothing factory collapse which killed
more than 1,100 workers represents not only a human catastrophe caused by crushing
economic realities, but also an issue of theological injustice.
Young notes that academics working in the social sciences “lack good conceptual
tools for thinking about individual responsibility in relation to structural social
processes.”8 I would suggest a comparable lack among some conservative Christians, a
paucity of good theological tools for thinking about individual vocation in relation to
structures of sin and injustice. Confessional Lutherans and conservative evangelicals
have historically tended to thematize justice as related directly to God’s justifying
work in Jesus’s cross and resurrection. As pastors and teachers within these traditions
are more recently breaking through their provincialism, they are rediscovering also
the richness of a fuller tradition that considers whether the neighbor is living in just
conditions and whether there is an appropriate Christian response.9
Contributive justice is rooted in the gifts all Christians are given in their
baptisms; the justifying justice of God in Jesus Christ flows from the threefold name at
the font into the way the word informs the daily actions of the Christian’s engagement
with the world: “a Christian life is nothing else than a daily baptism, begun once and
continuing ever after.”10 The ripple-effect, if you will, of baptism’s washing is precisely
the wave that drowns the enemies of God’s justice through the Christian’s responsive,
Spirit-led compassion. This is not so much a duty (embedded deontologically in ideas
of ethical obligation), nor based on what others deserve (embedded in human rights
or the inalienable rights of people living in poverty and marginalization—though I
would assert that there is, coram hominibus, a non-negotiable core of basic human rights).
Rather, the salvific justice God contributes fully in baptism is splashed lavishly in love
for neighbor, both as a sign of salvation for all lives and all living things and a sign of a
well-led Christian life.
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Gregory Walter demonstrates the cruciform dynamic of justice as a gift which
uniquely norms considerations and practices of justice: “The cross is the divine justice
which enables Christians to confront other forms of justice.”11 Walter delineates a
proleptic and penultimate character inherent in God’s promise: thus, the fullness of
final justice “has not yet arrived.”12 Walter’s deeply Lutheran articulation of justice as
promised gift aligns unsurprisingly with Martin Luther’s approach; he “was a gradualist
and reformist, rather than a revolutionary, when it came to matters of injustice” as
Gary Simpson has noted.13 Luther was deliberate, but practical (epieikeia), attending to
the social and temporal contexts, in his judicious efforts on behalf of people living in
situations of poverty.
I ground contributive justice not in legal or political theory, but in existential
praxis, stewardship, and vocation:
 oing justice means directing your God-given resources and energies, 		
D
according to your vocation and station in life, in a manner that contributes
sustainably to the full human flourishing of your family, neighbors and
fellow-humans. Contributive justice, thus, invests its activities in God’s
goal for humanity: fullness of life (Jn 10:10).
“Compassion and help for those whose lives do not go well—for the vulnerable, the
weak—will then be an essential component to leading our lives well.”14 But first, the
context in which we do works of justice must consider not only personal and individual
sinfulness but also the sin that infests all human processes and structures.
Structural Sin
Sin is severe in the Lutheran tradition. Sin is radical, that is, effective at a
core level (radix) of all humans. Its gravity extends beyond its common metaphors
and manifestations: brokenness, alienation, and immorality. It’s worse. The liturgical
confessions of sin used in The Lutheran Church—Missouri Synod include an
admission before God and neighbor of “unworthiness,” of being a “poor, miserable
sinner,” and being “by nature sinful and unclean.”15 Yet an equally important Lutheran
contrast is that the strength of sin’s hold and the depth of sin’s cut, while pervasive and
primordial, are not essential to what it means to be human.
Matthias Flacius Illyricus (1520–1575), a German Lutheran reformer, was as
ardently anti-freewill as he was zealously anti-Roman Catholic. In contrast to Philip
Melanchthon’s (1497–1560) more accommodationist efforts, Flacius was such a rigorist,
it earned him the legacy of a heterodox teaching named after him, “Flacianism.”
His theological anthropology and his teachings on original sin were rejected in the
Lutheran Confessions16 where, albeit caricatured, they came to be described as
Manichaean. Mani (216–276), a gnostic, held that good and evil were posited in binary
opposition—admittedly, with evil as a less powerful divine force. While Flacius did
not himself propound Manichaeanism, there was a concern among his opponents that
his theology could result in a comparably strident view of human nature as essentially
and autonomously evil.17 The most odious implications of this teaching were with
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respect to the way the logic of Flacianism compromised the incarnation. Dead in sin,
when humans are born-again (regeneratio), they are made alive (vivificatio) in Christ, who
necessarily took on fully human nature, yet without sin (Eph 2:5, FC III). Self-evidently,
sinful nature persists as long as we are in the flesh (Gal 5:17, FC II: 84). The Lutheran
definition from the Formula of Concord is clear. Despite original sin, God recognizes
all human persons as God’s own work, created after God’s own image, designed for
lives that give glory to God. Jesus Christ himself is the prototype of that sort of human.
So, Christians do not resign themselves to a Manichaean fatalism or a “grin
and bear it” worldview which is unable to envision any amelioration of human
suffering. Yes, the poor we will have always with us, Jesus states (Mt 26:11), but the
persistence of poverty does not preclude or presume as futile those efforts to work on
the elimination of suffering any more than the inevitability of car accidents precludes
efforts to make automobile travel safer through technology, regulation, and education.
On the contrary, Deuteronomy 15 concludes that the presence of poverty provides
precisely an opportunity to contribute something to those who suffer from it. “If
anyone is poor among your fellow Israelites in any of the towns of the land the Lord
your God is giving you, do not be hardhearted or tightfisted toward them. Rather, be
openhanded and freely lend them whatever they need” (Dt 15:7–8). The suffering of
people living in poverty should be seen as an invitation to action; those living lives of
praise do deeds of love when they see a neighbor in need because they know the One
from whom all blessings flow.
Martin Luther King, Jr. was an heir to the German reformer in more ways than
the similarity of their names. From what he called “the dull monotony of a narrow jail
cell,” in Birmingham, Alabama, King penned a critique that the “contemporary church
is often a weak, ineffectual voice with an uncertain sound. It is so often the archsupporter of the status quo. Far from being disturbed by the presence of the church,
the power structure of the average community is consoled by the church’s silent
sanction of things as they are.”18 Contributive justice depends on Luther’s positive
approach to Christian ethics as not only the avoidance of evil, but the intentional
pursuit of its obverse, the good. To commit murder is not only to kill, but also not to
defend life. As Luther’s catechism puts it, Christians are guilty “not only when we do
evil, but also when we have the opportunity to do good… but fail to do so.”19 Martin
Luther and Martin Luther King, Jr. would agree that to not take action when there is
an opportunity for good—especially if accompanied by a call of conscience—is at best
seen as a tacit approval of injustice and at worse seen as a participation in structural sin.
Identifying the precise culprit of evil is more difficult when the injustice in
embedded within a system. Again, Young: “To judge a circumstance unjust implies that
we understand it at least partly as humanly caused, and entails the claim that something
should be done to rectify it. On the other hand, when the injustice is structural, there is
no clear culprit to blame and therefore no agent clearly liable for rectification.”20
Yet from abortion to all of the abbreviations of life that happen due to poverty
and racism, God’s prophetic word issues forth with a seamless witness to life and
full human flourishing; God’s call addresses the complex systems that perpetuate the
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compromise of human persons. These acts of compassion must neither be so publicly
delegated or governmentally driven that individuals become invisible nor so individualist
that flawed structures (created groups of other flawed individuals) get off the hook.
The shrapnel of Eden’s collapse leaves no social process, no economic system, and no
human structure—including the church—untouched. Like redeemed individuals, the
church is itself institutionally simul justus et peccator. Simply put, the Catechism of the Catholic
Church states: “‘Structures of sin’ are the expression and effect of personal sins.”21
Capacity, Accountability, Subsidiarity
This trio of actions interweaves with, and mutually reinforces, humans as they
expose and rectify situations of injustice: human capacity, personal accountability, and
communal subsidiarity. I borrow here from the Roman Catholic teaching of subsidiarity
(and its correlative Reformed idea of sphere sovereignty) which envisions social
responsibility as concentric circles of influence and accountability, devolving decisions
to the arena of the most appropriate personal proximity. As a now-retired pontiff put
it: “Every Christian is called to practice this charity, in a manner corresponding to his
vocation and according to the degree of influence he wields in the polis” (CV 15).22
All human persons possess naturally the ability and agency to act—whether
they have the opportunity to develop and express this capacity is another story. Young
notes: “Certainly it is disrespectful to talk about fellow citizens as though they lack
agency, are merely passive transmitters of social forces around them. Individuals nearly
always have options to choose from, however limited, and they act on decisions they
make in relation to those options. That’s what it means to be a person.”23
People are responsible: for themselves, for their families, for the communities
in which they live, love, work, play, and pray. That is the basis of subsidiarity (from
the Latin, subsidio—“to help, assist”). Within these spheres of “life together,” support
and accountability are best extended. During his nineteenth-century, nine-month tour,
Alexis de Tocqueville chronicled his astonishment at the generosity of people in the
United States and especially the effectiveness of charity when it was shared in a face-toface manner—levels of mutual accountability and authentic relational bonds, he noted,
reinforced the success of the efforts.24
One caution to be flagged with respect to subsidiarity is the potential for the
cooptation of this concept by tribalizing forms of libertarianism which justify exclusivist
and centrist behavior wherein “we take care of each other” drifts toward “we only take
care of our own people.” In truth, God’s original design for the human person intends
responsibility for oneself which is the basis of a healthy, humanizing interdependence—
mutuality with one’s family and community. Expanding upon the classic definition of
the image of God consisting of the analogy of being (analogia entis), Dietrich Bonhoeffer
(1907–1945) directed us toward the analogy of relationship (analogia relationis), a
Trinitarian perichoresis mirrored in human communities, exemplifying the image of God.
My definition of contributive justice above includes the word “sustainability.”
Giving to others might best be thought of as two-way investing—rather than as oneway charitable exchange where standards of accountability, checkpoints, benchmarks,
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and mutually agreed-upon expectations are built best in relationships in which money,
time, energy, or talent stand the best chance at being valued. This value is further
enhanced when group or individual sacrifices for others can be experienced first-hand.
There are, however, at least two limiting and complicating questions that should be
considered as we attempt to ascribe personal responsibility to individuals living with
immediate or residual consequences of structural sin: 1) Did the individual participate
casually in activities that led to the injustice? 2) Does the individual possess the power
or privilege or positional agency to remedy the injustice? These questions require
clarification as people of faith execute justice with righteousness.
Divine Dimensions
What Young says is right, but it is not enough: “There is a moral imperative to
minimize suffering, wherever it occurs. Every agent is obliged to do what he or she
can to minimize suffering everywhere, right up to the point where he or she begins to
suffer.”25 Missing from this imperative is the extent to which contributive justice as
exercised by a Christian will be implicated empathetically by the situations of suffering
beyond “the point where he or she begins to suffer.” In the suffering of God’s people,
God too suffers (Is 63:9). Suffering with, alongside, and for the sake of others is a sine
qua non, an elemental differentiator, of a Christian approach to contributive justice.
This does not mean that Christians are called to offer themselves as “dead meat” on
the altar of someone’s blaming, codependency, or victim-focused identity, but it does
mean that sacrificial living (Rom 12:1) is a clear mark of a church that bears the name
Jesus. In the name of this Christ, for the sake of the other, the Christian will actually
embrace suffering: “Bear one another’s burdens, and in this way you will fulfill the
law of Christ” (Gal 6:2). Before he faced the hangman at Flossenbürg, April 9, 1945,
Bonhoeffer gave this testimony: “We are not Christ, but if we want to be Christians, we
must have some share in Christ’s large-heartedness by acting with responsibility and in
freedom when the hour of danger comes, and by showing real sympathy that springs,
not from fear, but from the … love of Christ for all who suffer. Mere waiting and
looking on is not Christian behavior.”26
During my presentation at the Symposium of September 2012, I described
contributive justice with these very words: “the responsibility each of us has to
contribute to civil society, and to our collective well-being. Contributive justice matches
a person’s obligations with his or her capabilities and role in society.” What I said
was right, but it was not enough. What is absent in this statement is any distinctly
theological differentiator from, for example, the commonplace Marxist axiom: “from
each according to his abilities, to each according to his need.”27 Volf notes that “even
as the new humanism rejected God and the command to love God, it retained the
moral obligation to love neighbor.”28
Contributive justice requires a level of volition, goodwill, and impetus that some
fear to be absent in a so-called post-Christian, postmodern society like that of the
United States. So, in conclusion, I’d like to address that anxiety with four points from
four scholars: two white males, an Asian woman, and a Latino male.
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1) While I would assert that western culture yet contains a scaffolding on which
Christians may exercise acts of contributive justice in a manner that can be interpreted
commensurately by their fellow citizens, I would equally assert that my view differs
from what seems to be a western triumphalism in the works of sociologists like
the formerly Lutheran, Baylor University sociologist, Rodney Stark.29 The western
understanding of humanitarianism has been implicitly framed and philosophically
buttressed in large part by the Christian tradition, but it’s not been an unproblematic
history. There is little space for what seems like chest-thumping bravado.
2) In his review of Sadako Ogata’s30 (b. 1927) book, The Turbulent Decade:
Confronting the Refugee Crisis of the 1990s, Brian Urquhart makes this prescient point:
“The word ‘humanitarian,’ as it is commonly used, is relatively recent; in many
languages it does not even exist. The idea of a country or a people or even the
‘international community’ having responsibility for a particular people’s calamities
is also relatively recent and by no means universally held.”31 Ogata is a practicing
Christian and would ascribe to her faith an overall positive role in contributing to
both domestic and international humanitarian action. Fragility seems, however, to best
describe what apparently remains of the vigor of Christianity in the west, and without
intervention, the future could be viewed as tenuous with respect to a Christian ethos
for humanitarian action.
3) Harvey Cox (b. 1929), the Hollis Professor of Divinity at Harvard University,
makes a perceptive, almost regretful, point relating to this. It was placed rather
obscurely in a New York Times editorial, but I sense Cox grasps a beneficial (even
redemptive) pressure placed on western Christians by pluralism and Islam specifically:
 ut the evidence from the French revolutionary terror to Hiroshima
B
and the Gulag indicates that lucidity (reason?) can be at least as lethal a
basis for political life; whereas biblically informed prophets like Bishop
Desmond Tutu and the Rev. Martin Luther King Jr. can still inspire
healthy, nonviolent change. The real challenge of Islam to Western
intellectual discourse is for us to ask ourselves whether our unprecedented
modern experiment of conducting political life with no transcendent
values is really working out as well as once hoped.32
And finally, 4) in an ironic reference to contributive justice—almost poetic
justice—St. Louis-based, Panamanian-Chilean theologian Leopoldo Sánchez expresses
an intrepid optimism33 rooted in the contribution that immigrants will make to the
U.S., namely, a vibrant and revitalizing faith. Unaccommodating to the secularized,
post-Christian west and resistant to many forms of cultural assimilation, they will,
Sánchez holds, with bold speech and sparkling orthodoxy, evangelize the United States
of America. As such, we who are materially best positioned to engage those who
identify with the global south in contributive justice may find ourselves, through such
engagement, spiritually reinvigorated by their unanticipated contribution to the global
north, serving to reduce our own particular poverty—“rich in things and poor in soul.”
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Rhetorical Frameworks for Justice

Creedal Perspectives on Christian Compassion in the World
					

Erik Herrmann

Justice is a controversial subject among Christians. Perhaps this is not so
strange given that, more often than not, it involves the two forbidden dinner topics of
religion and politics. Nonetheless, justice is a deeply biblical concept and warrants our
reflection. The Scriptures are filled with passages that witness to God’s concern for
the vulnerable and compassion for the hurting. Justice and mercy are marks of God’s
reign throughout the Old Testament straight into the New. When justice and mercy are
absent from people of God, when they neglect the poor and the stranger, or become
perpetrators of injustice themselves, we encounter in the Scriptures some of the
most severe chastisements and condemnations coming from the mouths of prophets,
the apostles, and even Jesus himself. The entrance of sin and death into this world
ruptured our personal, individual relationship to our Creator, but it also shattered our
communion and community with one another. Yet the justice of God—culminating
and revealed fully in the sending of his Son—is set to restore this fractured society of
God and humanity. A new creation has been set forth before us in hope, and its glory
far exceeds the sufferings of this present time.
On the one hand, the church has long recognized and gladly embraced its calling
to bear witness to this hope in its works of love. The history of Christian charity
is a long and full one—from the ancient hospitals and orphanages like St. Basil’s
Xenodochium and medieval monasteries, to the community chests of Luther’s Saxony,
from the deaconess movement of Germany and America, to modern efforts to defend
the life and welfare of the most helpless: whether the unborn, the poor, the displaced,
the hungry. This history is filled with great public acts but also many, many quiet,
humble acts of compassion by countless individual Christians.
But even with such a history and commitment, it has not always been clear how
the church should speak and act. In a world of complex and systemic problems of
poverty, injustice, greed, violence, and disaster—with a complex public and political
discourse to accompany it—at what level ought the church engage these things that
cause so much human grief and tragedy? How do we, as God’s people, best bear
witness to the hope of the new creation begun even now in the midst of the old?
Erik Herrmann is associate professor of historical theology, director of
theological resources and the “Reformation 500” program, and director of the
Center for Reformation Research at Concordia Seminary, Saint Louis, Missouri.
He recently contributed to volume 59 of Luther’s Works.
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These questions are often answered easily when they remain in the abstract. But when
the church is confronted by those in need alongside its own limitations of time and
resources, then the question of justice and the church’s mission gets suddenly more
complex and unclear.
Further, different perspectives and the diversity of proposed approaches have
occasioned sharp disagreement among Christians about how and why the church
speaks and acts in the world. Certainly there are legitimate and substantive theological
disagreements on such issues, whether one is jousting with modern liberal views
inspired by Walter Rauschenbusch’s Social Gospel, or the contemporary debates in
human rights which can range from the right to life to marriage rights and human
sexuality. But there is also a disagreement on this question that seems to have more
to do with a kind of reductionism—a limiting and restricting of the church’s work to
only one kind of activity, permitting only one kind of approach or model to issues of
justice. To this I would suggest that often the approach one takes or the argument one
makes for the church’s role in justice arises out of different but compatible theological
frameworks. Moreover, these theological frameworks possess different rhetorical
functions depending on the context. Unaware of these rhetorical differences, I might be
confused or suspicious of Christian perspectives on justice that are different from my
own. However, if I am cognizant of these rhetorical differences, not only may I benefit
and learn from them, but I can also consider and use them strategically. That is to say,
some approaches to justice can either be more appropriate for certain contexts than
others, or may have different outcomes.
A way to understand these theological frameworks is through an elaboration of
each article of the creed. Thus, a first article perspective provides rhetorical frameworks
from the standpoint of the doctrine of creation. A second article perspective does so
through consideration of the person, words, and works of Jesus of Nazareth. A third
article perspective is shaped by the eschatological first fruits of the Holy Spirit, the
hope of the new creation and the promised reign of God that will “come among us.”
In each article, unique theological perspectives and trajectories shape how Christians
think and act. Consideration of their rhetorical structure can be applied to a variety
of theological areas and issues, but in what follows, we will explore how these creedal
perspectives speak to justice and frame the church’s witness of God’s love in the world.
A word on rhetoric: a thorough consideration of rhetorical categories and their
relationship to each of these articles will not be dealt with here. For example, it would
be particularly worthwhile to reflect on how Aristotle’s modes of persuasion—logos,
ethos, and pathos—present themselves in the articles of the creed. Still, even without a
detailed analysis, a general appreciation of the rhetorical function will be apparent.
First Article: Creation
When we address questions of justice from a first article perspective, the
emphasis is on God’s preservation of his creatures through human means. Through our
various callings and walks of life, God cares for the hurting and those in need. Through
our actions God is “holding things together” in a broken world, pushing back against
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the chaos of sin and death that threatens to engulf our world. He does this through
his people in the church, but he also accomplishes this through other structures and
institutions ordered by him, as well a variety of people, whether Christian or not.
Created as social beings these institutions of family, government, and perhaps even the
“international social sector,” are part of and within God’s created ordering. From this
perspective, the relationship of Christian efforts toward justice and civic efforts outside
the church are often found to be complementary. From this perspective, the church has
a relatively positive posture to broader social efforts to help the needy, because God
is seen as present in them and working through them. Martin Luther’s concept of
larva dei—that in relation to the neighbor we are “masks of God” —includes even
those outside the church who are unaware that they are the Lord’s instruments. This
perspective is the perspective of God’s rule in the “left-hand kingdom,” as Luther
would call it. The justice and peace that is accomplished here is a penultimate justice
and peace; it is not the eschatological justice and peace revealed in Christ, which is
accomplished through nothing short of death and resurrection. And yet God wants
this work done—with our energy and creativity and collaboration. To be sure, there
are vigorous debates in this sphere about which efforts and methods are better, and
these debates can have even deeper ideological conflict as well, but in them rhetorically
Christians continue to appeal to broader more universal concepts that grow out of our
confession of the first article and its correlative expression in the Decalogue, e.g. the
value of all life, human dignity, safety, etc.
This is perhaps the most common way of speaking about justice and human care
among Lutherans, bringing our theological “faves” of two kingdoms, vocation and walks
of life (die Stände), ministerial use of reason, and even possibly natural law. What level we
engage in this first article work, whether on an individual level or more corporate level
can be still be debated, but it’s one that can be debated from within this perspective.
Second Article: Jesus and the Gospel
This perspective is, in my mind, where quite a bit of the debate ensues when it
comes to the church’s relation to issues of justice. One wouldn’t think this is so, but
I suppose if you study church history you wouldn’t be nearly that surprised that the
person and significance of Christ is the center of a debate! Within this perspective,
the discourse is shaped by a tension between two extreme poles. They are what
George Hunsberger once called the difference between the Gospel of Jesus and the
Gospel about Jesus.1 That is to say, there is one that emphasizes the good news of
the kingdom according Jesus’s words and deeds as we see for example in the text of
Luke 4—proclaiming good news to the poor, opening eyes of the blind, liberty for
the oppressed. The other focuses on the proclamation about the salvific significance of
Jesus—our mediator, the redeemer from the powers that enslave us, our atonement for
sin, bearing wrath in our stead, our righteousness, our justification, our sanctification, etc.
When it comes to questions of justice and the way the church should speak and
act in the world, one pole stresses the unique and radical ethic of Jesus for the poor
and downtrodden that comes into conflict with society’s political, social, and economic
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structures—loving your enemy, selling your possessions for the needy, community with
the outcast. It is the unintuitive, counter-cultural call of the Sermon on the Mount that
epitomizes this interpretation of the second article perspective. Jesus was about the
poor and the needy, living counter to the ways and structures of the world which he
condemned both implicitly and explicitly. This then is to be the church’s primary ethos,
work, and posture to the world.
On the other end of the spectrum is the argument that church’s role in the world
should really be limited to the preaching the gospel, to proclaim the justice found in
justification by grace through faith in Christ alone. Evangelism and the conversion of
the lost is the exclusive work of the church as church. Social ministry either distracts the
church from its proper work of proclaiming Christ, or at best it is a means to that end-social ministry gets the church’s “foot in the door,” so to speak, so that an opportunity
for the church’s real work can be done: to present the gospel of salvation.
Now, to be clear, I’ve actually never met anyone who talks exclusively like this
on either position—these are extreme positions or “types” on a spectrum. The real
debates happen within this spectrum—a tugging and pulling toward one end or the
other. However, what both hold in common, which is different than the first article
perspective, is that the second article perspective is far less compatible with the world
and society, far less optimistic about cooperative ventures with the secular and the
civic. In fact, there is a sense in which the words and deeds of the church are utterly
unique, alien to the world and peculiar. Regardless of where one sits on this spectrum,
the rhetoric of the second article is shaped by the person and proclamation of Jesus
which, in the eyes of the world, remain altogether scandalous and foolish.
Not that the via media is always the best course (Aristotle and Anglicanism,
notwithstanding), I think there is probably a way to bridge some of these tensions
within this second article perspective. In some sense, Luther addresses this tension in
his distinction of Christ as sacramentum and Christ as exemplum--Christ as “sacrament” or
gift and Christ as example or pattern for the Christian life. Luther does not pit the one
against the other as an either/or but instead puts them into a proper relationship. For
Luther, Christ cannot serve as example to us unless he is first received as gift by us. Yet
precisely in the gift of Christ we find ourselves caught up in a Christ-like life—indeed, not
just Christ-“like” but his very life: “it is not I who live but Christ who lives in me” (Gal
2:20). And what does this life given to us look like? The complete freedom of faith that
finds our past, present, and future in care of our heavenly Father who does not regard as
sinners but as sons, and the complete self-sacrifice for the sake of the neighbor. When it
comes to the question of justice, it is in the context of suffering that the second article
perspective speaks most poignantly. Shaped by the compassion of Christ we are to suffer
“with” others—living sacrifices and bearing one another’s burdens—which is what Paul
calls the fulfillment of the “law of Christ.” Luther put this just as strongly: we are to be
little “Christs” to our neighbor. As he said in a sermon in 1522, “This is what you must
do, the virgin must place her wreath upon a prostitute, a virtuous wife must give her veil
to an adulteress and we must let everything we have be a covering for the sinners. ... I will
therefore give myself as a Christ to my neighbor, just as Christ offered himself to me.”2
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This perspective on being “little Christs” doesn’t overturn the responsibilities
of our first article vocations, but it does fill them with a rationale and an ethic that
finds Christ as the beginning and end of all we do—vocation is saturated in the life
and love of Christ. One of my favorite examples of such a rhetorical framing of
vocation is found in a letter from Augustine, bishop of Hippo. It’s a letter to a judge
who has imprisoned several Donatists that murdered and mutilated some North
African clergy, and Augustine is asking for clemency and a stay of their execution. But
because the judge is a Christian, his appeal rhetorically is different. He says, “If I were
making my pleas to a non-Christian judge, I should deal differently with him ... but
I follow another method, another argument” (even though the request for clemency
would remain regardless). So here he says, “As a bishop I warn a Christian, and as a
Christian I appeal to a judge, not to let this happen ... We see in you a governor of
exalted power, but we also recognize you as a son with a Christian idea of duty ... By a
monstrous crime they tore limbs from a living body; you can by a work of mercy, make
them apply to some useful work their wholly intact limbs ... they did not spare the
servants of God ... spare them now that you have arrested ... they shed Christian blood
with impious sword. Withhold, for Christ’s sake, even the sword of the law for their
blood. They cut short the lifespan of a minister of the Church ... lengthen the years for
these living enemies of the Church that they may repent.”
Third Article: The Spirit and the New Creation
Considering the church’s work of love in the world from the perspective of the
third article is perhaps the most difficult to grasp and, at least in my experience, the
least utilized in our circles. From this perspective the church orients itself to the world
in light of its promised future; that future that has been revealed ahead of time in the
eschatological in-breaking of Christ and his resurrection. The whole creation groans
in anticipation of its redemption, and we who are in Christ, who have been given the
Spirit, have seen a glimpse and foretaste of that redemption—indeed we become a
glimpse and foretaste of that redemption for the world. If we wanted to locate the
ethical norms of the first article perspective in the Decalogue and the second article in
the Sermon on the Mount, then we might say that the third article perspective is shaped
by the eschatological “fruits of the Spirit” (Gal 5:22f.) and those good works that God
has prepared for us in advance, that we should walk in them (Eph 2:10).
This perspective—driven by this final hope—sees our neighbor in the world
not only as one in need, but also as one who would perhaps one day be my brother or
sister in Christ. In anticipation of the eschatological future, who can ultimately predict
in whom the Spirit may find recourse to once again breathe his life of the new creation
through the gospel? There will be great surprises at the eschatological wedding feast
and I suspect there will be a moment of universal blushing, when we realize ... “oh,
you are here ... I really would have never guessed!” From this perspective, the New
Testament admonition to love one another and do good, “especially to the household
of faith” (Gal 6:10) does not orient us merely to an “inner mission,” but has its lines
of demarcation blurred in a manner that is similar to the way in which the parable of
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the Good Samaritan recasts the question, “who is my neighbor?” In the end of time, the
household of God is certain to include a host of people that at this present time we may
only experience as needy but outside the church.
But I think most significant is how our actions are shaped by this hope in the
restoration of all things. In some sense, the value of the works that arise from this
perspective can only be evaluated in light of the resurrection and the new creation.
From the perspective of the old world, such acts often do not appear ethical at all, but
absurd or even evil. Even from the perspective of the first article these works can appear
strange. Consider the story of Jesus and the woman who poured out the nard, that
expensive perfume, upon him. From the perspective of the first article one might bristle
at this act. What a waste of resources! Think of how that money could have been used to
preserve the hungry and relieve the poor! How could you waste such an opportunity on
this impractical, lavish, opulent act? But Jesus shifts the rhetoric entirely, moving them
beyond the preservation of this present world (“you will always have the poor with you”)
to a beauty and a hope beyond this present existence: “She has done a beautiful thing to
me ... she has prepared my body for my burial.” And, though incomprehensible to the
disciples (and even the woman at the time), this burial would give way to the resurrection
and the new creation. Her act would not be wasted or in vain, to die with the old world.
It would be made known wherever the gospel is preached throughout the world. From
the perspective of the resurrection, this strange work can be deemed good and beautiful.
A final example, to try to flesh this out a little more: Like many cities, St. Louis
has some significantly depressed areas, hurting communities. One of ours in northeast St. Louis is particularly so. Crime, poverty, gangs have imprisoned those who live
there. Abandoned buildings are abused for all manner of illegal and illicit acts. Civic and
economic resources are strained. Scattered about are large construction concrete dividers
to limit the traffic of gangs and drive-by shooting, but they also hinder the movement of
police and first aid vehicles. For a number of years churches have been working with the
people living in this neighborhood, coming along side them to encourage and support
them, brainstorming with them on how to make their life better there. A couple of years
ago, members of some area churches and of the neighborhood got together for a spring
clean up, a flower planting day. So how is that going to help, I ask you? How is shoving
a bunch of tulips in the ground along the broken sidewalks—flowers that will be gone
in a few short weeks anyway—how will this relieve poverty, reduce crime, create new
economic and social possibilities for the residents?
From the perspective of the first article and left-hand kingdom, those are very
valid questions. But that’s not what these works are. Within a third article framework,
these can be seen as signs of hope—a confession that flowers will bloom in the desert
(even a concrete one), that this present suffering is not worth comparing to the glory to
be revealed, that the lives of these people are not defined by the seemingly impenetrable
structures of economic, moral, and social injustices that imprison them. They are people
created for something more—for beauty, for joy. In light of the life to come these
simple, foolish works are a testimony to that hope, and fill others with hope and purpose
that no amount of pragmatics can accomplish.3
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Conclusion
These reflections on these three perspectives are not offered as competing
models that should be set against one another. One is not more theologically sound
than the other, one is not more “Lutheran” than the other. Neither are they entirely
discreet perspectives—they certainly overlap and lean on one another. But they do have
different rhetorical effects and frame how Christians speak about justice differently.
Aware of this and exploring these differences more deeply, may not only settle some
confusion and dispute, but open up new ways for us to bear witness to that great love
with which God has loved us.
Endnotes

1 Darrell Guder, ed. Missional Church: A Vision for the Sending of the Church in North America (Grand
Rapids: Eerdmans, 1998), 88.
2 WA 10/3, 220.
3 For further reflections on the relationship between aesthetics and the third article, see Chuck Arand
and Erik Herrmann, “Attending to the Beauty of the Creation and the New Creation,” Concordia Journal 38 (Fall
2012): 323f.
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Proper 14 • Hebrews 11:1–16 • August 11, 2013

Just as 1 Corinthians 15 is often called the “love” chapter, Hebrews 11 is
typically labeled the “faith” chapter. What must be kept in mind in both places
however, is that neither chapter provides exhaustive definitions of either term (indeed,
can any definition of love or faith be entirely exhaustive?). Hebrews 11 in particular
is typically undertaught; the “definition” of 11:1–2 is adopted, and the teacher/
preacher then fills in his own understanding of faith. However, Hebrews 11 is a tightly
constructed encomium, or “discourse in praise of” faith and its results in the daily living
of God’s people in light of the last day. The faith which is praised in Hebrews 11 has
two aspects: First, it trusts in a reality which is not readily perceived (creation ex nihilo,
v. 3 and God’s existence, v. 6). This is the aspect of faith which is highlighted in 11:1.
Second, it acts upon that trust with obedient faithfulness (Abel, v. 4; Enoch v. 5). This
is the aspect of faith which is highlighted in 11:6. So any definition of faith which stops
at 11:1–2 is incomplete.
Trusting in a reality which is not readily perceived is the focus of vv. 1–2,
where a purely cognitive dimension of faith is discussed (“assurance,” “conviction”).
However, v. 6 focuses on the acting upon that trust in faithful obedience, which
enables one to “please him” and “draw near to God.” Preachers may be tempted to
select only one aspect of Hebrew’s use of faith— either the cognitive/trust aspect or
the obedience aspect. Discussing one without the other can lead hearers to wrongly
conclude that they do not need to “do” anything, so long as they “trust” “fully” or
“in their heart.” The teaching will then unhelpfully focus on “having more faith” or
“having authentic faith.” But this chapter is not encouraging more faith (as if one can
trust more), but trust (any amount) that leads to action. This is similar to the way that
Jesus talks about faith in Matthew 17:14–20—any faith will move mountains, even faith
the size of a mustard seed. So the encouragement is not to get more faith, but to allow
that faith, given by God, to shape our lives as God’s righteous people.
Both aspects of faith, the trust in God’s reality and the righteous response, are
described as evident together in Noah (v. 7) and Abraham and Sarah (vv. 8–12). Noah
trusted God’s warning and then acted upon it by building the ark. Abraham and Sarah
trusted God’s promises, and went out from their homeland to a new land. Though
the pericope ends at 11:16, the chapter continues with numerous examples of faithful
obedience. Verse 11:16 does anticipate, however, the final conclusion of the chapter,
that there is a “city” that has been “prepared” (11:16), something “promised” and
“better” (11:40).
This future prepared city—the eschatological Day of the Lord, when he brings
all things to completion—is that which is “unseen” to us, who live by faith today.
Though this chapter discusses faith as trust in an unseen reality and not explicitly saving
faith in Christ, this faith is presumed. His work of life, ministry, death, resurrection and
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ascension were “unseen” by us, but seen by the apostles and eyewitnesses. Likewise,
the restoration of all things is “unseen” work, his work which remains unseen to us, for
it is still in the future. But faith clings to that yet unseen event, and just as the faithful
of old endured and lived righteous lives because of faith, so we, the faithful in our day,
live in anticipation of that city.
What does such a life look like? Here the teacher/preacher will have opportunity
to encourage his people directly. Some of God’s people might feel that the “city” will
never come, for Jesus’s delay seems too long. Others may have suffered great loss,
and have lost the eyes to see the reality of Christ’s kingdom in the midst of suffering.
Others may be tempted away to other promises—promises of wealth, or fame, or
fleeting happiness in passions and desires. To them, the call is to have the eyes of faith,
to look to the One who was, who is, and who is to come, and receive the life that he
alone can give.
Jeffrey Kloha

Proper 15 • Hebrews 11:17–31 (32–40); 12:1–3 • August 18, 2013

“What are you looking at?”
Hey, someone’s staring at you. Well, what are you to do? Some stares are seen as
a compliment. Some are offensive. Some make the recipient quite uncomfortable. Well,
what’s one to do? You could dismiss it. You could move on. One way or the other you
should handle it with great tact and understanding. Well, first, how do you interpret this
stare? You determine that this stare offends you. You file through your mental lists of
reactions and out pops the most civilized response you can find, “Hey, what are you
looking at?” It may lack a little sophistication, but it is simple, and you are certain that
it will work. Now you wait to see its effect. The stare is indeed broken but with these
final words from the offender, “I don’t know, you tell me.”
“What are you looking at?” Take a look into the text for today, and you tell me.
What are they looking at? What are Abraham, Isaac, and Jacob looking at? How about
Moses? What is he looking at? What is Rahab looking at? Gideon, Barak, Samson,
Jephthah, David, Samuel, the prophets? What are they looking at? There is one simple,
truthful answer: “things hoped for, things not seen.” This is the very definition of the
faith God has given them so that they can see that which is greater than that which
is in the world. Walking through torment and testing and wars and affliction and
mistreatments and captivity and torture, these by faith endured. By faith they believed
God was able. As the word speaks of Moses, “By faith he left Egypt, not being afraid
of the anger of the king, for he endured as seeing him who is invisible” (Heb 11:27). By
faith the Lord led them, gave them strength and the victory.
“What are you looking at?” Well, you might say, “the heroes of the faith.” You
might say “great role models who I can follow this week.” You might say “inspiration.”
You might be missing the point! These same “heroes” also showed their imperfection
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and their lack of trust. They showed their sin. The same Moses who led God’s people
out of Egypt also doubted his usefulness as God’s servant. David, the Lord’s mighty
king, was also an adulterer. The list goes on. Oh, how often their eyes were on things
other than, “that which is hoped for and that which is unseen.” How their eyes were
on satisfying their own desires, running from their own fears, and needing extra proof
from God that he would do what he had promised! Now, this description may sound
more like you than a “hero of the faith,” but that shows how much you and they have
in common. In the face of the things in the midst of your life, “things hoped for . . .
things unseen” does not always seem to be a reality. Sometimes God does not seem as
“real” as you want him to be. Sometimes you try to take things into your own hands.
Sometimes you do not take God at his word. Sometimes you love to live by sight and
not by faith.
So what is the point? What are we looking at? Well, we are looking at Jesus.
Let’s take a step back into the chapter before our text. “Therefore, brothers, since we
have confidence to enter the holy places by the blood of Jesus, by the new and living
way that he opened for us through the curtain, that is, through his flesh, and since we
have a great priest over the house of God, let us draw near with a true heart in full
assurance of the faith, with our hearts sprinkled clean from an evil conscience and
our bodies washed clean with pure water. Let us hold fast the confession of our hope
without wavering, for he who promised is faithful” (Heb 10:19–23). He who promised
is faithful to his promise. He has seen it to fulfillment. He has shed his blood. We have
confidence to enter the holy places and to stand in the presence of God. We, by faith,
hold fast with full assurance knowing that our sins are forgiven before God in heaven.
We stand in this full assurance in the midst of all things, fair and foul. That is what the
faith talk is all about: holding on to Jesus.
However, there is a difference between these “by faith people” in chapter 11
and the “by faith people” in chapter 10. There is a difference between these “by faith
people” in chapter 11 and the “by faith” you. They, by faith, believed God’s promise but
never received it. You have. The promise? Once again: Jesus. Who is he? The founder
and perfecter of your faith. What was He looking at? You. Your salvation. Your life.
The joy set before him. “Who for the joy set before him endured the cross, despising its
shame, and is seated at the right hand of God” (Heb 12:2). In the midst of suffering and
pain, he kept looking at the joy set before him. What a victory. His and yours.
So, what are you looking at? Jesus (Heb 12:2). How does that change things?
You can lay aside every weight. He took that to the cross. You can lay aside the sin that
clings so closely. He took that to the cross. You can run this race through the midst of
all things, free and forgiven, looking to Jesus. Oh, and you are not running alone. Look
around you. Look around here. Look around all time and all places. What do you see?
It’s a great cloud of witnesses looking by faith to the One who is seated at the right
hand of God.
Kyle Castens
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Proper 16 • Hebrews 12:4–24 • August 25, 2013

The Letter to the Hebrews was written to exhort Jewish Christians in the first
century to remain steadfast in faith and dedication rooted in Jesus as the Messiah
promised to Israel, resisting all temptations to live in impenitent disobedience, or
forsake their confession of his claims to be their Prophet, Priest, and King. One of
the helps furnished to them is the admonition to remember what it means to be in the
Family of God.
This theme is rooted in the truth of the gift of adoption which belonged by faith
to Israel (Rom 9:4, 6, 8), whom the Lord called “my firstborn son” (Ex 5:22). As the
apostles teach, that privilege of being accepted as the children of God belongs to all
sinners, even Gentiles, who through trust in the only-begotten Son of God are counted
as offspring and heirs along with him (Rom 8:15–17; Jn 1:12–14). So the church of
Christ is truly called in our text today “the assembly of the first-born” (v. 22). At least
three implications of being treated by the Father as his children are powerful helps to
Jews and Gentiles alike in following Jesus as the Messiah, the saving Christ.
Suggested Outline
Our Life in the Family of God
I.	Afflictions in Christians’ lives are our Father’s discipline of us as his children
(vv. 5–11).
A.	We may not realize this fact, but think, even complain or else lament
in despair, that hardships, losses, and griefs mean that God is angry
with us, condemns us, or is insensitive and unconcerned toward our
sufferings. But in reality they show his love, as a wise and unerring
Father, who wants to use all these things as rebukes, corrections, even
judgments (1 Pt 4:17) of our bad attitudes, unloving words and actions,
mistreatment of neighbors, and all the besetting sins which we need
to lay aside in order to grow spiritually and serve him better (Heb
12:1). We may be assured that there is no wrath toward those who are
reconciled to Him through the propitiation of his dear Son, our elder
Brother (1 Jn 2:2; Rom 8:l). Rather, in his love the Father wants us,
his children, to become like him—to share his holiness (v. 10), though
we experience it slowly and imperfectly now, until he bestows the
final freedom from all sin in the eternal life with him (see the Large
Catechism under the Third Article, paragraphs 35–59). In all the
Father’s chastisements and crosses he, it has been said, “sends his loveletters in black-edged envelopes”—they seem like announcements of
bad news, but are actually good tidings of a plan for restoration.
B.	Though the chastisements, afflictions, crosses, and losses are indeed
painful, they have the purpose of training for living righteously, of
awakening us again and again to our need for God, of strengthening
our desire to be free from sin, of making those who have suffered
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actually able to say, as one child of God did: “I am glad to say that this
disease has brought me back to my Savior, and I trust in the future to
be a better Christian than I have ever been heretofore.”
II.	The proper life in the family of God is one of peace and mutual concern
and help for the brothers and sisters (vv. 12–17).
A.	The stronger members of the body of Christ can be an encouraging
example for the weaker (that the crippled limb may be made well, v. 13).
An example is the case of the nurse who was deeply impressed by her
Christian patient’s faith and thanksgiving in the midst of affliction: “For
the first time in my life I have seen a really satisfied girl. If Christ can
satisfy that lifelong invalid in her suffering, he will satisfy me.”
B.	It is proper and fitting for the children of God to care for each other’s
spiritual welfare (v. 15). Each then truly wants the others to be among
those who will see the Lord and who are going through the sanctifying
restoration which he gives to the justified (v. 14).
III.	The children of God are encouraged in their chastisements and crosses by
the heavenly hope (vv. 18–24).
A.	They can be refreshed by focusing on their destiny as the assembly of
the first-born (vv. 22–23). So, then, in the pattern of their elder Brother
(v. 2), they endure for the joy which is set before them.
B.	They then have not the fear of the threats of the law (vv. 18–21), but
the hope of heavenly joy because of Jesus’s blood shed for them (v. 24).
Thomas Manteufel

Proper 17 • Hebrews 13:1–17 • September 1, 2013

Caveat Cultor
A summary you can expand into the sermon: caveat emptor is an old Latin warning,
“Let the buyer beware.” This text suggests, caveat cultor—“Let the worshipper beware!”
Beware of worship? No. Worship is where God especially gives us his gifts for
life and salvation. In worship we hear a word different from other words. “Remember
your leaders who spoke the word of God to you” (13:7). In worship we come before
our Savior. “Jesus Christ is the same yesterday and today and forever” (13:8). In
worship God gives us grace: “It is good for our hearts to be strengthened by grace”
(13:9). True worship is more than rote ritual, like pagan or Jewish sacrifice (13:9, 11).
In worship we center ourselves upon the sacrifice of Jesus for us. “Jesus also suffered
outside the city gate to make the people holy through his own blood” (13:12). In
worship we are motivated to live for God in our families, our neighborhoods and our
community, even if that means suffering. “Let us, then, go to him outside the camp,
bearing the disgrace he bore” (13:13). Everything in our lives, pleasant and unpleasant,
is put into an eternal perspective in worship. “Here we do not have an enduring city,
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but we are looking for the city that is to come” (13:14). Don’t beware of worship;
beware of quitting worship when you leave church.
Caveat cultor, worshipper beware of quitting worship by acting like your sins are
okay because God has forgiven them. God for Jesus’s sake justifies you; God does not
justify your sins.1 “You must consider yourselves dead to sin and alive to God in Christ
Jesus” (Rom 6:11).
Caveat cultor, worshipper beware of quitting worship by not living the
commandments. “Keep on loving one another as brothers and sisters. Do not forget to
show hospitality to strangers . . . Continue to remember those in prison as if you were
together with them in prison, and those who are mistreated as if you yourselves were
suffering. Marriage should be honored by all, and the marriage bed kept pure, for God
will judge the adulterer and all the sexually immoral. Keep your lives free from the love
of money and be content with what you have” (13:1–5). Keeping the commandments,
said Philip Melanchthon, a close friend and coworker of Martin Luther, “is the true
worship of God.”2
And caveat cultor, worshipper beware of quitting worship by quitting the daily
effort to advance in your spiritual life and sanctification. Some recipients of Hebrews
had become complacent about “fighting the good fight.” It’s the struggles you have
during the week, struggles against sin, and struggles to keep the commandments, that
impel us back to worship.3 God promises, “I will never leave you nor forsake you,”
(13:6, from Joshua 1:5). Caveat cultor—worshipper beware—lest leaving church you
leave him!
Dale A. Meyer
Endnotes
1

Dietrich Bonhoeffer, Discipleship (Minneapolis: Fortress, 2003), 50.
Martin Chemnitz, Loci Theologici (St. Louis: Concordia Publishing House, 2008), 716.
3 Ibid., 717–718.
2

Proper 18 • Philemon 1–21 • September 8, 2013

To be sure, Paul’s letter to Philemon is about reconciliation between two people.
However, if that were all that this letter was about, then Paul’s advice would be no
different from what can be found in the secular world. Reconciliation is more than
simply exchanging greetings afterwards, keeping up appearances for a few days and
then parting once more. It goes deeper than that in a Christian worldview. Thus, on
another level, this epistle is about koinwni,a—life in Christ—and putting Christian
faith into practice. Living Christianly makes people more human, not less. After all,
what good is preaching good sermons and Christian doctrine if it cannot be put
into practice when it is needed? Pastor Paul wants to put faith into practice as he
approaches the subject matter from a Christian worldview. He points out that Christian
reconciliation affects Christian’s koinwni,a. koinwni,a is strengthened through
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the reconciliation that takes place between fellow Christians—the body of Christ.
Reconciliation not only affects the individuals involved, but it also affects the koinwni,a
of the congregation.
Exegetical and Homiletical Thoughts
Three main people are involved as the situation unfolds: Onesimus, Philemon
and Paul. Onesimus was a runaway slave who belonged to Philemon. It is not certain
why Onesimus ran away, or even whether or not he had embezzled money. That is
not important for the sermon at hand. What is known, however, is that Onesimus was
a pagan slave in the household of Philemon. He was in the wrong when he ran away,
which caused financial loss to Philemon due to lost work.
One other important item to note is that this pagan slave had been exposed
to Christianity and the working out of the Christian faith. He witnessed it from the
outside looking in. Onesimus knew enough about Christ and Christianity to know that
there was a special relationship between his owner and Paul. This is why he sought out
Paul to mediate the situation.
Philemon was a man of financial means as evidenced by his ownership of slaves.
He was also a Christian who was brought to faith through Paul’s witness and ministry. For
this, Philemon was in “debt” to Paul. He was also the spiritual leader of a house-church.
Paul writes this epistle from prison. The location is debated; refer to
commentaries for the arguments. It seems that Paul has taken a risk harboring a
runaway slave, since he himself was imprisoned. Such a thing would not help his
case for an early release. However, Onesimus sought intercession through Paul. His
intention was to return to Philemon, thus he was not considered a fugitive slave.
Verse 4: Paul reminds Philemon of his identity, namely, that he has faith in the
Lord Jesus. In other words, he is a believer. Paul likes to use indicative-imperative
pairings in his epistles. The indicative is often used first to remind Christians of who
they are and where their identity is found. Paul then uses the imperative to urge
believers in what they ought to do or how they should behave because of their identity
in Christ. The imperative is found in v. 17: “receive him as you would receive me.”
Paul’s persuasion for a willing (rather than by compulsion) reconciliation to occur, takes
place between verses 4 and 17.
Verse 6: koinwni,a “sharing”: this can easily be missed in English translations.
koinwni,a might be understood by some Christians as nothing more than “fellowship.”
koinwni,a is more than simply getting together for coffee after worship services or
an occasional Lutheran potluck in the fellowship hall. koinwni,a is the idea that, in
Christ, Christians belong to one another. More than that, Christians identify with
fellow Christians. Thus we rejoice when others rejoice and we weep with those who
are going through troubled times. The main idea is that there is a “sharing” or “mutual
participation” in and of the faith. Reconciliation, or the lack thereof, has ramifications
that extend beyond the immediate parties involved. Reconciliation affects the body of
Christ as well! Paul wanted to see a willful reconciliation take place between Philemon
and Onesimus as brothers in Christ. But he also knew that this would result in benefits
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for the house-church congregation. Reconciliation between the two parties would
only strengthen the house-church’s koinwni,a among them. It would become evnergh,j
“energy” among the congregation. The related word koinwno,j is used in v. 17.
Verses 10–11: “Onesimus” means “useful,” which expressed what a master
wished from his slave. Paul uses wordplay to express that Onesimus is now more useful
to Philemon as a new brother in Christ. Thus, Philemon needs to view the situation
through the lens of a Christian-to-Christian relationship rather than a master-to-slave
relationship. This Christian-to-Christian lens is a good reminder for modern day
Christians too!
Verse 15: evcori,sqh “was parted”: Onesimus sinned in running away. However,
Paul tries to “lessen” the sin by pointing out to Philemon that God used this for the
greater purpose of repentance, which brought Onesimus to faith.
Verse 17: See v. 6
Verse 18: Paul, who did not sin against Philemon, takes on the role that
belonged to Onesimus. Paul willingly agreed to pay any debt owed to Philemon because
of Onesimus’s actions. This is an outworking of Christian faith on the horizontal level
of what God in Christ has done for us on the vertical level.
Homiletical Thoughts
The preacher can help the congregation understand that unbelievers (with a nonChristian worldview) do, in fact, watch how Christians treat other Christians and nonChristians. Onesimus watched the Christians in the house-church as well as observing
the relationship between Paul and Philemon. That relationship led Onesimus to seek
out Paul. It was through the time spent with Paul that the Spirit brought Onesimus to
faith in Christ.
The preacher can also help the congregation understand reconciliation in the
context of Christian fellowship and their mutual participation in the Christian faith. We
know that reconciliation brings about healing in strained relationships and strengthens
fellowship among the believing community. However, what we do not know is how
God can use a particular reconciliation for the furthering of the gospel. For example,
Philemon and Onesimus reconciled. Philemon then released Onesimus for a time to
Paul for service in his mission work (cf. Col 4:7–9). It is also a possibility that this same
Onesimus went on to become bishop of Ephesus in the early second century at the age
of 70. What would have happened if Philemon had held a grudge?
Michael J. Redeker
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Proper 19 • 1 Timothy 1:(5–11) 12–17 • September 15, 2013

The two alternatives for this pericope suggest rather different directions for a
sermon, with the briefer reading perhaps lending itself to a clearer focus on the gospel
and the longer risking a distraction by vivid depictions of sins.
The shorter version (vv. 12–17) is preferred, in which Paul offers himself as a
living example of the saving mercy of God in Christ. Paul admits that he was anything
but “faithful.” But Christ is the one who gives Paul strength, who decided to use Paul
for ministry (or service, “diakonia” in v. 12). The same Christ now keeps displaying his
perfect patience using Paul as an example. The emphasis is constantly on Christ and
his mercy, grace, patience—in short, on his salvation. Paul’s unworthiness, though real
enough, fades into the background and serves only to glorify Christ’s mercy. Paul’s new
post-conversion obedience is also not the point; now Christ takes center stage and does
everything that matters.
If the longer version is chosen (beginning with v. 5), Paul’s graphic list of the
kind of sinful people for whom the law is intended (especially vv. 9–10) may capture
the spotlight, either in the preacher’s exposition or in the hearers’ own understanding,
making the sermon more about various kinds of really horrible human sin than
about God’s “overflowing” (v. 14) and “trustworthy” (v. 15) gospel promise. Today’s
hearers, sensitized by public and political debate over matters such as homosexuality
and abortion, may resonate to the old parody of a hymn: “Chief of sinners though I
be / you-know-who is worse than me!” And “you-know-who” can easily be identified
with proponents of gay marriage, or politicians who vote for late-term abortions, or
whatever villains are the focus of the current insatiable news cycle.
In other words, the longer version of the pericope seems to invite a comparison
between “certain persons” (v. 6) and Paul. Such a comparison between sinners to
decide which is “worse” is certainly not the point Paul wants us to grasp, but once we
entertain such a comparison, we may not readily be convinced that Paul, the former
blasphemer and “insolent opponent,” really is in any sense “foremost” of the sinners
that Christ came into the world to save (v. 15). The murderers, fornicators, perjurers,
human traffickers, etc. all seem much, much worse by our modern standards than
Paul’s pre-conversion behavior. It is too tempting for us, perhaps, to gloss quickly
over the merely religious (!) sins of unbelief and blasphemy and condemn the really
egregious and wicked violations of the commandments of the second table of the law.
And yet Paul confesses himself as the “foremost” (literally “first”) sinner, and
we should not discount his words as mere hyperbole or modesty. Our contemporary
estimates of which sins are “worse” are frequently distorted or just plain wrong. Paul’s
unbelief and opposition to Christ and his followers were horrible, damning sins against
the first and second commandments.
And we should also be wary of locating Paul’s sins simply in his pre-conversion
life. Paul does not thank the Lord that he is no longer such a bad sinner as he was
before. He does not say, “Christ Jesus came into the world to save sinners, of whom I
was the foremost,” but rather “of whom I am the foremost.” The verb tense is present,
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and the pronoun is emphatic. We must not imagine that mercy, grace, and salvation
were simply past necessities that corrected Paul’s previous ignorance and let him start
over. The saving mercy of Christ Jesus our Lord is the present and continuous reality in
which Paul now lives and serves as “exhibit A” of Christ’s perfect patience. The same
present reality of sin—and even more of God’s grace—comes through in Romans 7,
where Paul writes about his struggle with the sin that still clings to him, but rejoices in
victory in Christ.
If the longer reading is used, the contrast should be drawn between what the law
is for (v. 9) and what “the glorious gospel ” (v. 11) does and shows. The law reveals and
condemns sins in all its horror and vileness. But the gospel shows us Christ: his mercy,
his patience, his forgiveness, his absolutely trustworthy promise of salvation and eternal
life. With such a clear, unwavering focus on Jesus Christ, no room is left to quibble
about greater or lesser sins. My own sins are the worst, for only those can damn me.
Thanks be to Christ who saves sinners—even me! No prizes go to the “first” of
sinners; all honor and glory belong to the only God, the King of ages, forever and ever.
There’s no time for breast-beating in the midst of such a doxology.
William W. Schumacher

Proper 20 • 1 Timothy 2:1–15 • September 22, 2013

Comments on the Text: The sermon’s focus is on 1 Timothy 2:1–6, thus the
comments only pertain to these verses.
Verse 1: The apostle’s repeated use of πάντων, “all,” begins here. “First of all …
for all people” (1 Tm 2:1) … “on behalf of all … so that we may live in all godliness”
(1 Tm 2:2) … “who desires for all people to be saved” (1 Tm 2:4) … “who gave
himself as a ransom for all” (1 Tm 2:6). Paul uses four words to categorize different
types of prayers; (1) δεήσεις is a specific request, (2) προσευχὰς is an all-inclusive word
for prayer, (3) ἐντεύξεις denotes a definitive petition and (4) εὐχαριστίας teaches us
that prayers are to be uttered with thanksgiving.
Verses 2–4: Prayer is to be made for rulers, not to rulers. This is a subtle rebuke
of emperor worship. After all, God is τοῦ σωτῆρος, “the Savior,” not Caesar.
This shows God’s consistent mercy towards all without distinction. The verse is
much like Paul’s universal statements in Romans 3:27–31, 11:26–32.
Verse 5: Jesus is called a μεσίτης, “Mediator” also in Hebrews 8:6; 9:15; 12:24.
As such, he bridges the gulf between a holy God and sinful, wretched people. On the
cross he did what only God can do—offer a sinless life of perfection. On the cross he
did what only man could do—bleed, suffer, and die.
Verse 6: The word ἀντίλυτρον, “ransom,” only appears here in the NT. Yet
ἀπολυτρώσεως is synonymous and is in Romans 3:24; 8:23; 1 Corinthians 1:30;
Colossians 1:14.
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Homiletical Development of the Sermon: Imagine a person walking in front of the
White House seeking access to the president of the United States. Better yet, imagine
that person is you. You want an audience with the Commander in Chief because of
some burning issues that only he can help you with.
But, let’s be honest. There are far too many barriers between you and the
president. The gates are locked. The guards won’t let you in. The staff does not know
your name. Far too often we don’t have the right connections with the right person at
the right time to accomplish all the right things.
There are not only barriers between us and the President; all the more so
massive barriers exist between us and God. Why? Paul is not the only person who is
the chief of sinners (1 Tim 1:15). You are. And so am I. And what is the chief sin?
In a word, pride. Medieval artists depict pride as a peacock walking around arrogantly
strutting his stuff. Pride is portrayed by Milton in Paradise Lost with these words,
“Better to reign in hell, than to serve in heaven.” Pride refuses to utter the three
hardest words in the English language, “I was wrong.” Or the four hardest words, “I
am not perfect.” Or the five hardest words, “I guess you are right.” Or the six hardest
words, “I think I need some help.” (You get the idea.) This pride blocks our access to
“the King of ages, immortal, invisible, the only God” (1 Tm 1:17).
Let’s go back to 1600 Pennsylvania Avenue. What if the president looks out his
window and sees you? What if he gives the command and his security detail escorts you
right into the Oval Office? And what if the president attentively listens and makes all
the changes you ask for?
With the president of the United States this is too good to be true. But with
Jesus Christ, the one mediator between God and man, we have access to our heavenly
Father (here reference the notes on verses 4–6). It all came to a head one morning.
The Jews wanted Barabbas and the soldiers wanted to have some fun. Herod wanted
a show. Pilate wanted out. Caiaphas wanted death. And the executioners? All they
wanted was Jesus’s blood. Their strategy was singular; beat him within an inch of death
and then stop. With his back lacerated they shoved the crossbeam on his back. When
he came to the Place of the Skull there they nailed him to wood. And there he hung,
giving himself as a ransom for our sins.
And because he was alive on the third day, you and I have access (here reference
the notes on verse 1). We finally have the right connections with the right person at the
right time to accomplish all the right things, for the glory and honor of God! So why
remain outside, alone, standing on that sorry sidewalk, feeling as though you have no
access to the most powerful person in the universe? Because you do!
Reed Lessing
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Proper 21 • Revelation 12:7–12 • September 29, 2013

On the celebration of St. Michael and All Angels, it would be easy to expand a
sermon on this text in Revelation into a larger discussion of angels and their service
before God. In fact, the Collect of the Day encourages such a broader emphasis.
What happens, however, if you read the text more closely? How might that shape your
celebration of this feast day?
In this text, we are offered a brief heavenly vision that encourages the church on
earth. Notice how the story of Michael and the war in heaven (12:7–12) is surrounded
by another story of the experience of the church on earth. Before this vision of heaven,
John offers an account of events on earth (12:1–6). Through symbolism, he speaks of
the birth and ascension of Christ, leaving the church in the wilderness, awaiting the full
manifestation of Christ’s rule. After this vision of heaven, John again focuses on life
on earth (12:13–17). This time, John reveals the raging war of a defeated Satan against
the members of Christ’s church and the ways in which God intervenes to give them
protection and strength.
By weaving these accounts together in this way, John helps us understand the
purpose of seeing this war in heaven. The church on earth is living in the midst of
a much greater story, the story of Christ and his triumph over Satan. When Christ
ascended into heaven, Satan was cast out of the heavenly council and his role as
the accuser ended. The heavenly realms that used to be filled, day and night, with
accusations (consider Job 1:6–12) are now filled with eternal celebration and the
confession of faith that God’s people make on earth is a participation in this victory of
Christ that endures eternally (v. 11).
For now, however, the church on earth is under persecution, hunted by a raging
but defeated Satan. In the face of such suffering even the voice of heaven cries “woe”
(v. 12). How does the church live in such a world?
This brief but powerful heavenly vision offers a way. The church lives by
trusting that the kingdom of God has come (v. 10a), and Christ’s authority has been
established (v. 10b), by resting assured that on account of Christ all accusations have
been silenced (v. 10c), by participating in the victory of Christ through faith in the
blood of the lamb (v. 11a), by confessing this faith in life (v. 11b), by loving Christ
more than the preservation of our own lives (v. 11c), by lifting our voices to join in the
angelic song of redemption (v. 12), and by remaining confident that our confession of
faith which may seem small and insignificant in this world, a source of controversy for
some and ridicule for others, is actually part of a much larger story: Christ’s ultimate
triumph, our earthly participation in his heavenly battle, and an eternal cry of joy.
In preaching on this text, the preacher might open the sermon with an image of
a roadside shrine. There, on the bend in the road, just before the telephone pole, are
Mylar balloons, handmade cards, and wilting bouquets of flowers. Those who drive
along the road, see a brief vision that interrupts their journey to remind them of the
dangers of driving and of the value of life.
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John’s vision of Michael and the war in heaven is like that shrine on the side of
the road: brief but powerful. By giving us a glimpse of an event in heaven, it changes
our way of life on earth. God has given the church this brief vision to guide it during
its journey on earth. This vision calls to mind the dangers of the world we live in,
where a defeated Satan rages against God’s people, and encourages us with the victory
of Christ, so that we value faith in Christ, our victor over Satan and our eternal source
of life.
David Schmitt

Proper 22 • 2 Timothy 1:1–14 • October 6, 2013

I am consistently in awe of the poetic beauty, the intimacy, the sincerity of
Paul’s second letter to Timothy. The eloquence of the letter makes it so easy for me
to envision Paul, imprisoned in his last days, writing this farewell letter to his disciple,
his companion, his “beloved child,” with the weather of arduous journeys worn on
his face, the shimmer of a tear in his eye, the grace of a powerful apostolic ministry
treasured in the memory of his heart. Indeed, this letter bears the tenderhearted
nostalgia and wakefulness of a last testament of faith.
In that vein, Paul’s opening to the letter reflects on the various ways the teaching
of faith is passed from one person to another, from one generation to the next, “a
faith that lived first in your grandmother Lois and your mother Eunice and now, I am
sure, lives in you” (v. 5). A whole sermon could be preached on the motherhood of the
faith, of the way our mothers in faith shape and form us into the people we become.
This theme is reflected in a panel of stained glass depicting Lois and Eunice in the
Seminary’s Chapel of St. Timothy and St. Titus, the same panel that is artfully rendered
on the cover of Robert Kolb’s most recent book, appropriately titled Teaching God’s
Children His Teaching.
But Paul continues: “I remind you to rekindle the gift of God that is within you
through the laying on of my hands” (v. 6). Paul brought Timothy’s faith into maturity,
and this faith was made whole not only by the doctrine he was taught but by the life
that they shared. And I think it is important to note the personal pronouns, all the
times Paul writes of “my” hands, “with me,” “from me,” “by me.” As pastors, I don’t
think we often add those personal pronouns when we talk about how “my” ministry
has affected another person. It’s all the work of the Holy Spirit, after all. And yet, it
shows the close sincerity of discipleship. The gospel we speak and hear, the care and
comfort we give and receive, comes person to person, heart to heart. The personal
pronouns, at least in 2 Timothy, are not a matter of pride or arrogance. They are the
marks of a deep, brotherly affection.
We include 2 Timothy in what we call the Pastoral Epistles, and that they are.
But I wonder if we might broaden Paul’s deep sense of mentorship beyond those called
to the pastoral ministry. Even as I write these words, I see faces in my mind’s eye,
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people who have mentored me in one way, or in so many ways, into the life I now lead;
parents, teachers, neighbors, friends, and coworkers. All companions along the way.
We have a deep need, a deep human need, to be formed into the life we live, not only
in our formative, growing-up years, but at every stage of our lives. We can always be
shaped by the wisdom and teaching of those who know more, who have lived longer,
who have been where we are now. And we can receive the faith they give us as a gift. It
can, indeed, “rekindle the gift of God” within us.
I suspect we don’t talk often enough about mentorship in our congregations
and ministries. More often than not, the kind of mentorship that Timothy received
from Lois, Eunice, and Paul is “caught” rather than “taught.” How do we intentionally
cultivate mentorship in the community of faith without it feeling forced or trite? There
are ways. But I think so often it is modeled for us by people within our communities
in ways almost beyond words. Perhaps preaching on these opening words from the
Apostle Paul is a way to homiletically model it in the congregation. Perhaps this text
is an opportunity to talk about how you, preacher, were mentored into the faith. Who
was the grandmother of your faith? Who was its mother? Who was the mentor who led
you on, who walked you through a journey you never thought you could walk?
It is the Apostle Paul who will be the first to remind us that this faith that was
passed from one hand to another, didn’t start with any of them either. “This grace
was given to us in Christ Jesus before the ages began, but it has now been revealed
through the appearing of our Savior Christ Jesus, who abolished death and brought life
and immortality to light through the gospel” (vv. 9–10). None of us can stand in faith
without standing on the shoulders of giants, brought to light in the ageless grace of the
living Christ, resurrected from the dead.
Travis J. Scholl

Proper 23 • 2 Timothy 2:1–13 • October 13, 2013

The Text as Text
Several significant translational issues arise near the beginning of this reading. First,
the imperative ἐνδυναμοῦ (be empowered), is a present rather than an aorist passive
imperative, indicating an on-going feature of the life of faith rather than a one-time action.
In addition, the phrase immediately following, ἐν τῇ χάριτι, should be understood in the
context as an instrumental expression (by means of the grace) rather than as an indication
of the sphere within which the empowerment of God is to be experienced.
In verse two there is considerable debate over the proper rendering of the
phrase διὰ πολλῶν μαρτύρων, as exemplified by the contrast between the ESV’s, “in
the presence of many witnesses” (cf. the NIV, NASB, NET, HCSB, and KJV), and
the NRSV’s, “through many witnesses” (cf. the ISV, NJB, NLT, GW, and DouayRheims). The former understanding of the phrase, originating with Chrysostom, takes
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διὰ as an indication that what Timothy has received has been heard and approved
by others as well, apparently in some specific occasion (perhaps his baptism or
consecration for the ministry). The latter translation takes διὰ as an expression of
instrumentality (or agency), suggesting that the many witnesses had a role in handing
the faith on to Timothy.
The Text as Literature
The section from verse 2:3 through the end of our lesson constitutes a single
train of thought centered on the theme of what it means for Timothy to live in the
faith that he has received. This idea is expressed through two major elements in the
text. The first of these is a sequence of imperatives which begins in chapter one (1:6, 8,
13, and 14) and continues through chapter two (2:1, 2, 3, 7, and 8). The second element
that ties this section together is the recurring assurance that Timothy need not depend
upon his own strength to accomplish what the apostle is telling him, but that he can
depend upon the gifts of God and power of God (1:7, 8, 9, 13, 14) in the confidence
that God is able to guard what he has entrusted to his people (1:12).
In our text these two elements come together in two ways, by the imperative
that begins our text, “be empowered by the grace that is in Christ Jesus,” and through
the extended section (2:8–13) that concludes our reading with the encouragement to,
“Remember Jesus Christ” (2:8), and which ends with the poetic conclusion (2:11–13)
that emphasizes the comforting truth that God remains faithful even if we are
unfaithful (2:13).
For the several literary issues related to the “trustworthy saying” of verse 2:11,
readers should consult the commentaries.
The Text as Theology
Given Paul’s situation as he writes to Timothy, it should not surprise us that
Paul highlights the need to accept suffering. But Paul does not embrace suffering from
some misguided notion that suffering is good for you. He embraces it for the sake of
the gospel, so that the elect may receive the salvation that comes through Christ Jesus
(2:10). Thus, the gospel of Jesus Christ is both the purpose for Christian suffering and
the source of the strength by which we may endure it faithfully.
Proclamation
While Paul’s words in this text are rooted in his own and Timothy’s individual
circumstances, he nevertheless articulates truths that apply to every Christian, and
especially to every pastor, in every generation. Each of us is called to the same singleminded devotion to our vocation in Christ that characterizes the service of a soldier,
or the dedication of a prize-winning athlete, or a hard-working farmer. But the key to
the Christian life is not the level of our dedication to our goal—even non-Christians
can be, and are, dedicated to their goals—but the recognition that our goal can only be
attained by the power of God himself. The grace of God creates faith in us, and the
grace of God is the source of the power for the Christian life. This life is expressed
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through our various everyday vocations, and in those extraordinary circumstances when
we, like Paul, may be called upon to suffer for the sake of the gospel. Remembering
Jesus Christ and resting in his grace we remain confident that even when our
faithfulness comes up short, God, who cannot be unfaithful to himself, remains faithful
to his promise to forgive our sins for Jesus’s sake.
David L. Adams

Proper 24 • 2 Timothy 3:14–4:5 • October 20, 2013

Exegetical Comments
The past two weeks have heard the apostle encourage the “next generation”
(1:2) to carry on and carry out the gift of God “delegated” to him (1:6) as one of Paul’s
dearest and most trusted co-workers in ministry, keeping and proclaiming the “pattern of
sound words” (1:13) and confession of Christ (2:11–13).
In the intervening section (2:14–3:13), Paul charges Timothy to keep his focus
and stay the course as one “approved by God” (2:1), especially in light of the “hard
times” (καιροὶ χαλεpοί, NIV, “terrible times”) of these gray and latter days, of which the
persecutions that Paul endured are typical and expected (3:1–13).
Thus the central message of this week’s pericope is to stay grounded in the word
of God. Verse 14 ties the Holy Scriptures to the past; what Timothy has learned from
his Jewish mother, even from infancy. The term ἱερὰ γράmmατα is used only here, but
reference is likely to the Hebrew Scriptures, the Old Testament, but with the purpose
of salvation through faith in Christ Jesus. As Jesus himself “interpreted” the scriptures to
the Emmaus disciples, the Hebrew Scriptures are “the ones having power to make you
wise for salvation (τὰ δυνάmενά σε σοφίσαι εἰς σωτηρίαν),” but only as tied to Jesus
Christ as God’s promised and planned fulfillment of the entire story from creation to
new creation.
In verse 16 Paul elaborates on the authority, power, and purpose of “all Scripture.”
Whether pᾶσα is technically “every” or “all” Scripture, the scope of “all” in light of the
reference to Jesus Christ, as both the key to salvation and the object of preaching in 4:2,
may well include both the Word that is Christ and whatever extant or forthcoming (NT)
writings about Christ that would come to be included in the “God-breathed” γραφὴ.
First, Scripture has its source in the life-giving word of God, which spoke
things into existence in Genesis 1 and breathed life into the human ‘adam in Genesis 2.
Secondly, this Scripture is “useful” (ὠφέλιmος), purposeful, with a very practical goal, all
of which leads to pαιδείαν not in Greek virtue [ἀρετὴ] but rather in righteousness, which
in biblical theology is both vertical, from God as salvation, and horizontal, as the new
man expresses the righteousness of God in and through Christ into all the world. This is
at the heart of what we often call “spiritual formation,” beyond the cognitive (where we
have often lodged our expressions of doctrine) to include also our being and doing, all
based on our new identity in Christ.
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Paul summarizes the overall goal (ἵνα purpose clause) as being ἄρτιος, a hapax
related to the verb that follows (ἐξαρτὶζω) and that BDAG glosses as “able to meet all
demands” for actually doing/working the goodness of God, as the new creation breaks
in through the kingdom of God that again makes his creation “good.”
It is not clear if Paul is telling Timothy to engage in these activities for others
or whether they apply to him as one on whom Scripture has first worked (cf 2:15),
but both may be in view: before teaching and correcting others, one is first taught,
corrected, formed in righteousness. But Paul continues with an exhortation more
clearly to Timothy, with God and Christ as witnesses, no less, and in anticipation
of Christ’s coming in judgment at the consummation of the kingdom, which gives
both urgency and the anticipation of deliverance in the “terrible times” (3:1). Five
imperatives follow from knowing the Holy Scriptures as one wise in salvation through
faith in Jesus Christ, starting with “proclaim the word” (κήρυξον), both the person and
message of God’s Word in Christ (2:11ff) and the “broad” sense of God’s revelation in
Scripture (2:9,15, cf 3:15-16).
The four imperatives that follow may pick up the sense of the four “useful
purposes” of the God-breathed Scriptures in 3:16, starting with “be ready in the task”
(ἐpίστηθι), in both the “good opportune time” (εὐ-καίρως) and the “not opportune
time” (ἀ-καίρως, a hapax that suggests a creative word play, not limiting our readiness
to when times seem right and creating a merismus that leaves no time out). Then
comes the same verb for “rebuke” as in 3:16 (ἐλεγvcw), and next, more than just
telling someone that something is wrong, actually telling him to stop (ἐpιτimάw).
Finally comes “encouragement” (pαρακaλεvw), modified by two phrases, as the first
impv (v. 2) was modified by two adverbs.
Paul highlights the reason for this exhortation and recalls the “at all time”
merismus of at the beginning of verse 2 by simply using καιρὸς in verse 3. But
he describes a particularly “not-kairotic” kairos in what follows. Such times sound
remarkably like our own, but are typical of all times and places until the kingdom
comes with power once for all.
And so four more imperatives follow, which could be summarized as “devote
yourself fully to God-given ministry at all times, in all situations (both “good” and “not
good”), doing whatever it takes, always proclaiming the good news of the kingdom,
filling full your ministry.
Homiletical Thoughts
Application to the pastoral ministry is obvious, especially as one first “disciplined
in righteousness,” but the passage speaks to the general incorporation of us all into the
story of God’s inspired Scriptures, taught to young Timothy long before his vocation
was known. This is the cause to which all in the kingdom are devoted, as the story
defines our identity and shapes our lives. All too often the Holy Scriptures are fitted
into our story, as we suit our own desires and gather those who teach what we want to
hear, even “scriptural principles” for whatever purposes we want to find.
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But the story we have learned is about salvation through faith in Christ Jesus. And
it is more than cognitive knowledge of Jesus and correct doctrine; it is about our formation
in righteousness as those who are the body of Christ into all the world, in all time and in
all places, at the best of times and, yes, the worst of times, the “ἀ-καίρως” ones, too.
Andrew Bartelt

Reformation Day • Romans 3:19–28 • October 27, 2013

The church’s celebration, its regular remembrance, of seminal events––like the
Reformation––happens so that the faithful might be encouraged to remember and
never to forget what the faithful must never forget. Thus, the chief, the simplest, the
most fundamental, articles of the faith are the focus, so that the faithful might remain
grounded, so that, young or old, they might remember, as St. Paul expresses it, that
“None is righteous, no, not one; no one understands (as one should); no one seeks for
God (as all, with every fiber of one’s being, should). All have turned aside (in so many
and various ways); together they have become worthless (even as regards their very
best efforts); no one does good, not even one,” for “all our righteousnesses are as filthy
rags” (Is 64:6). Thus, the focus may be said to be simple. But “simple” should not be
confused with “easy.” For such simple words as these are, in fact, simultaneously also
nothing less than genuinely hard words for this world’s prideful human person to hear,
which is by nature so given to resist the purpose of the words, their intention, “so that
every mouth may be stopped, and the whole world may be held accountable to God.”
For, despite what the citizens of this world too easily imagine and expect, by
our efforts, asserts the apostle, by our small, too-often feeble, “works of the law,”
none may hope to be “justified in [God’s] sight.” Instead, easy or not, what first must
come for the one who desires to be right with God, what therefore God’s law, what
his informing word, of necessity first must provide, is the “knowledge of sin,” of the
deadly consequence both of one’s nature and of the innumerable thoughts, words, and
deeds that concomitantly have been committed by us that cut us off from our righteous
God with whom only the equally righteous ever may hope to live. “Wretched man
that I am,” laments Paul (Rom 7:24). Wretched therefore also are we, whether our ears
are willing to hear this or not. Wretched, worthy of the desolation, the destiny, of the
derelict are we. Who then, what then, shall save us from what we deserve, from the
bed, from the dwelling place of the dead that we have created, that we have made, for
ourselves? Who then, what then, shall save us “from this body of death?” (Rom 7:24).
Thanks be to God for his servant Martin. Thanks be to God for the event of
the Reformation and for its profound rediscovery of that which we forget only at
our great peril. Thanks be to God for his answer to Paul’s question, to its agonizing
urgency above all other urgencies that none may spurn, none, that is, who wish to live.
Thanks be to God for the rediscovery of both the decidedly simple and the majestic,
the profound, truth of the gospel. For God’s answer to Paul’s question is Paul’s answer
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to Paul’s question. Thus, the apostle writes that, because, when left to our own devices,
the answer to the question “Who then?” (shall save us) is “no one,” because, when
left to ourselves, we are most to be pitied, God lovingly takes the upper hand. God
graciously intervenes. God acts, so that “now the righteousness of God,” now God’s
gift of righteousness through Jesus who is our righteousness, “has been manifested
apart from the [law’s demands],” although the same law, the same word of God in
the form of “the Law and the Prophets” (the entirety, then, of the Old Testament
scriptures) “bear witness to it,” to the opportunity, then, for a righteousness not our
own. For the righteousness of which Paul speaks is accomplished not by us so as to
secure it by ourselves for ourselves. No, the righteousness of which Paul speaks is
instead a righteousness that is gifted to us, that is delivered to us even as it is declared
to us “through faith in Jesus Christ for all who believe.”
Thanks be to God. “For there is no distinction: for all have sinned and fall short
of the glory of God,” and yet are deemed no longer guilty of any trespass, no longer
in debt for any reason “by his grace as a gift” to those whom God loves “through the
redemption,” through the salvation, that is ours in our Lord Jesus Christ, “whom God
put forward” so that he, the Son, might be the ransom, the price, the one to turn away
God’s all-too-deserved wrath “by his blood,” God’s gift “to be received by faith.” By
this God shows us in his righteousness, not that he is one who, for our sake, ignores
sin, but that he is one who instead knows what must be done, knows the price to be
paid, and is himself prepared to pay that price in the giving of his Son in sacrifice, “so
that he might be just and the justifier of the one who has faith in Jesus.”
“What then becomes of our boasting?” What then becomes of every misguided
inclination to credit ourselves for anything? All such foolishness is “excluded,” not “by
a law of (self-justifying) works,” but “by the law (by the informing and empowering
word of God whose gift is the gift) of faith. For we hold that one is justified by faith
apart from works of the law,” which does not mean that we “overthrow the law.” On
the contrary, we thus uphold the law,” as we uphold all that God gives and all that
God does to turn us to Christ and to remind us still that “the just shall live by faith”
(Rom 1:17; see also Hab 2:4; Gal 3:11; Heb 10:38). This we uphold, this we celebrate,
not only when we celebrate the Reformation but always, so that the faithful might
remember and never forget what the faithful must never forget.
Bruce Schuchard

All Saints’ Day • 1 John 3:1–3 • November 3, 2013

Looking Forward to the Family Reunion
Certain feast days in the church calendar have a decidedly baptismal focus:
Epiphany, the Baptism of our Lord, the Easter Vigil and Easter Sunday, Pentecost, the
Presentation of our Lord, and . . . All Saints’ Day. All Saints’ Day focuses upon the
lives of all those made holy, sanctified to the Lord through the waters of Holy Baptism
Concordia Journal/Summer 2013
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(Ti 3:5–6), both living and at rest in death awaiting the Parousia of the Lord. All Saints’
Day is the family reunion day for all the baptized, the entire church, as it “hopes in
him” who will appear (v. 3). This epistle pericope from 1 John 3 manifests the assembly
(reunion) of the children of God, the beloved of God, those living with sustaining
hope in God. Three primary themes that relate to baptism surface prominently: love,
epiphany, and hope.
First, love. The love of the Father of the Lord Jesus Christ is the basis for
adoption as children of God. It is because of his love that the Father calls us his
children. As Bruce Schuchard observes in his commentary on 1 John 3: “Because he
loves, God gives to all his faithful both new life and a new identity. Possessing a ‘new
name,’ they belong to him.”1 It would be appropriate to begin All Saints’ Day not with
confession and absolution but with a rite of remembrance of baptism that focuses upon
the new name that is given the newly baptized in the rite of baptism.2 It would also be
appropriate to name all the saints who have died in the Lord over the past year and for
those assembled to name those that they hold dear in their hearts no matter when they
died. By these rites the church remembers that through baptism we are God’s children
now, as the Father calls his beloved by name.
Second, epiphany. Epiphany comes from the same root word, Φανενοω or
Φανομαι, as the primary theme word of verse 2. Christ Jesus was manifest at his
epiphany in the Jordan River, as the Father called him his beloved Son and invited all
who hear to listen to him. This same Christ Jesus will be made manifest again at his
second epiphany. And herein is the primary theme of All Saints’ Day. The saints who
are still living live with the knowledge that they will be like him because only those
who are like him will be able to see him as he is. And that will happen on the day of
his appearing/epiphany. The saints who are at rest in death, waiting the day of his
appearing, are reminders (icons) to the living saints, proclaiming the outcome of their
knowledge and hope. Their lives of faith and hope help the living saints to see that
they, with those who preceded them, will see him as he is. For a family reunion it is
appropriate to bring out the family albums. So it is for All Saints’ Day. Let icons and
paintings be used that point the assembly to its members, dead and living, and to their
lives of faith and hope. For even these representations manifest the epiphany of the
One who appeared to the world at his baptism in the Jordan River, and whom we will
see as he fully is: the incarnate Son of God.
Third, hope. Following baptism, baptismal candidates are called to live in hope:
“Live always in the light of Christ, and be ever watchful for His coming, that you
may meet him with joy and enter with him into the marriage feast of the Lamb in His
kingdom.”3 Schuchard describes hope as a condition of the mind and the heart.4 Through
baptism this condition is formed within the baptized because they have been purified as
Jesus is pure. In the waters of purification they have been made like him: cleansed and
pure. The baptized are the purity of God: loving, merciful, and faithful as he is. And
because they have been purified and have glimpsed Jesus, they can live in the hope that
flows as living water from their baptisms: hope that they will see him as he is and will be
like him. The saints, called children of God by name, who lived and died in the hope of
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the Lord and have gone before us with the sign of faith, call us to live in hope.
Proclaim that the God of love has manifested his love in his Son and through him
calls all who are baptized into him, by name, to live as his children. And to live, as the
saints named and unnamed, seen and unseen, in hope for what we will be when we see
him as he is. Does All Saints’ Day have you looking forward to the final family reunion?
Kent Burreson
Endnotes
1

Bruce Schuchard, 1-3 John, Concordia Commentary (St. Louis: CPH, 2012), 318.
See Lutheran Service Book (St. Louis: CPH, 2006), 268; for a rite of baptismal remembrance see
Evangelical Lutheran Worship (Minneapolis: Augsburg Fortress, 2006), 97.
3 LSB, 271.
4 Schuchard, 324.
2
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PREFACES I. LUTHER’S WORKS,
VOL. 59. By Martin Luther. Edited by
Christopher Boyd Brown. St. Louis:
Concordia Publishing House, 2012. 388
pages. Hardcover. $50.00.
Some seem to argue, “All we
have to do is preach God’s word from
the pulpit and rightly administer the
sacraments in the sanctuary, and the
gospel will spread to all nations.” Luther
did not believe that. As Christopher
Brown points out in the introduction
to this volume, “The Gospel, Luther
understood, needed not only to be
preached from the pulpit but also to be
taught and applied to individuals in the
greatest variety of forms” (xxv). Thus,
Luther employed the relatively new and
increasingly popular technology of the
printing press in service of the gospel.
The word could be published as well
as preached. We all know that Luther
made great use of the press for his own
writings, but what may be lesser known is
that he also published scores of prefaces
for other authors. Many of these authors
were his fellow reformers, and Luther
was quick to praise their contributions
to the work of spreading the gospel, lest
the work be seen as his alone. One of
the many benefits of this latest Luther’s
Works volume is seeing the Reformation
as a literary movement. While pulpits of
Luther’s friends and students brought
Christ to the people of the Reformation,
so also did printers, books, and libraries.
The introduction itself contains much
to commend the volume. It gives a brief
overview of how prefaces developed up
to the point of the Reformation and then
a sampling of the many topics Luther’s
prefaces covered. Though some readers
Concordia Journal/Summer 2013

might be skeptical of reading essentially
the “preface” to a book of prefaces,
Brown is able to maintain a balance
between a popular introduction which
holds the general reader’s attention while
also including copious footnotes which
situates the volume in the context of
current scholarship. In just a few pages,
the reader is treated to a fairly broad
survey of the kinds of books being
published in the days of Luther. Oh that
there were as many Lutherans today
taking up the great vocation of writing in
service to the gospel!
The issue to be grappled with is
how to use this book, especially as
the price on this series climbs. There
are no doctrinal treatises included, no
commentary on oft-preached pericopes,
and no extended instructions on hot
topics like worship reform, missions, or
communion fellowship. Instead, LW 59
is more like someone cut the comments
off of a couple dozen dust jackets and
sewed them together with some prefatory
comments. Though this might seem to
dissuade some, it ought not. The volume
almost reads like a miscellany of Luther
on a host of topics which are still of great
interest some 500 years later: marriage, St.
Francis (namesake of the new pope) and
his order, Islam, how to manage a local
congregation and the attendant dangers
of establishing rules for success, how to
manage a household; and how the young
might read Scripture so as to know Christ
(21). The short length of each preface
and the helpful table of contents allow
the reader to peruse different topics
which are approximately magazine-length
articles. Though Luther’s keen insights on
these various topics are interesting, even
better is that Christ shines through each
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and every preface. Alas, this is why we
keep coming back to Luther and why we
keep on buying his works!
Ben Haupt
THE GREAT WORKS OF GOD:
Parts One and Two: The Mysteries
of Christ in the Book of Genesis,
Chapters 1–15. By Valerius Herberger.
Translated by Matthew Carver. St. Louis:
Concordia Publishing House, 2010. 400
pages. Paper. $44.99.
One of the darkest holes in Lutheran
historical memory is the period between
the Formula of Concord and the rise
of the greater “Orthodox” theologians,
beginning with Johann Gerhard (1582–
1637). University of Hamburg professor
Johann Anselm Steiger has recently edited
the Compendium locorum theologicorum
of Leonhardt Hütter, with the English
translation set in context by Concordia
Seminary professor Gerhard Bode. Pacific
Lutheran University historian Michael
Halvorson has published his biographical
study of Hildesheim superintendent
Heinrich Heshusius (1556–1597), son
of the famous Tilemann. Matthew
Carver’s lively and sensitive translation
of Valerius Herberger’s initial books of a
great devotional work of the period, his
Magnalia Dei: de Jesu Scripturae nucleo
et medulla, published in twelve parts
between 1601 and 1618, is a significant
and welcome addition to our ability to
peek into this period.
Herberger (1562–1627) studied
in Frankfurt/Oder and Leipzig before
assuming a pastorate in Fraustadt, during
which he was driven from the town
church by recatholicizing forces of the
Polish king. His congregation built its

252

own church, the Jesus’s manger church;
and he served there until his death.
Herberger appears in these warm,
vibrant, devotional meditations on
Genesis 1–15 as a propagator of
Luther’s theology with clear links to
the Wittenberg reformer’s piety and
exegetical method. Yet Herberger
breathes a somewhat different spirit in
tone and style. His Jesus-centered piety
demonstrates that every attempt to drive
a wedge between “Orthodox” Lutherans
and “Pietist” Lutherans of the sort of
Philipp Jakob Spener nearly a century
later must ignore the historical facts. As
Jonathan Strom has shown in his study
of the Orthodox pastors of Rostock a
generation after Herberger, their intense
efforts for the reform of their parishioners’
behavior and faith are not clearly
distinguishable from those of Spener;
the Orthodox Herberger’s expression of
fervent, heart-felt devotion to Jesus sounds
much like devotional literature from Pietist
circles a century later. “If I am wrapt
in sickness and the anguish of death, if
language escapes me and my lips cannot
speak, nevertheless, I will groan in my
heart, O Lord Jesus, essential Word of the
heavenly Father! ... Prove now that You
are my Spokesman, my Advocate, and my
Reporter” (on Genesis 1:1, p. 58). I found
that they also make good reading today
despite their variance from most of today’s
devotional literature.
Intricate literary devices, especially
metaphors or allegories elaborating on
words and phrases of the biblical text,
sometimes with more, sometimes less
connection to the text itself, reveal
that Herberger had less concern about
the original meaning of Genesis than
about conveying his own faith to the

reader. He used the pictures arising from
creation, the fall, and the earliest history
of humankind to recall Christ’s work and
its significance for the pious of his day.
In the first three chapters of Genesis
individual words or verses can fill one
unit, structured probably for use in family
devotions for a single day’s reading.
Each meditation begins with “JESUS,”
followed by the theme suggested by the
text: the first (of five arising from Genesis
1:1) reads, “JESUS, In the Beginning,
the Beginning of Our Consolation, the
Beginning of All that I Say.”
Examples fill the volume. Genesis
1:11 leads Herberger to think of the
mustard seed and the fact that mustard
seed is used to make coral beads red
recalls the blood of Jesus; the use of
mustard seeds smoked over coals to
ward against snakes reminds readers
that Jesus was placed as an offering on
the coals of the Father’s wrath to repel
Satan’s forces (83). The “fish and birds”
of Genesis 1:21 produce the comparison
of Jesus with seven birds; the honeybee
provides ten points of comparison with
Jesus, the “broody hen” eight (96–101).
The shedding of Abel’s blood opened a
discussion of the vicarious atonement in
twelve points of comparison (245–251).
Regrettably the annotations offer
incomplete explanations for students
who wish to understand Herberger’s
extensive knowledge of ancient and more
recent history and the vast literature
upon which he was able to draw for
extending his metaphors. This limits the
usefulness of the volume for college and
seminary instruction. Some notes are
excellent, e.g. those that give the Latin
or German of the original text and those
that give sources of citations or historical
Concordia Journal/Summer 2013

references, such as that to Jerome’s life
of Saint Hilarion, when Hilarion’s praying
after a tsunami in 369 is mentioned (77).
But on the next page readers are left to
their own devices if they wish to place
the reference to the late fifth-century
earthquake in Antioch that serves
Herberger as an example. Luther citations
are sporadically identified, too often not.
Five hundred years of Lutheran
piety have produced no little variety of
expression of the Christ-centered faith
proclaimed by the sixteenth-century
reformers. Readers will profit from this
volume in broadening their view of how
our confession of faith in Christ took
form in another time.
Robert Kolb
THE EUCHARIST IN PRENORMAN IRELAND. By Neil
Xavier O’Donoghue. Notre Dame, IN:
University of Notre Dame Press, 2011.
350 pages. Paper. $48.00.
In The Eucharist in Pre-Norman
Ireland, Neil Xavier O’Donoghue offers
a complete analysis of a narrow and
specialized topic—the nature of the
eucharistic liturgy in Pre-Norman Ireland.
The question is whether the British
liturgy, adopted after the conquest,
replaced a uniquely Irish liturgical
tradition or whether that tradition had
already assimilated British and Gallican
features. O’Donoghue, arguing for the
latter possibility against much traditional
scholarship, marshals his sources in
three parts: historical background,
manuscript sources, and architectural and
iconographic sources.
The historical background traces
the history of Irish Christianity from the
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first missionaries and the controversy
over the date of Easter, through Viking
raids and the introduction of Cistercian
and Augustinian monasticism, to the
Norman Conquest and the coming of
the mendicants. All of this is framed in
its relationship to the question of the
Irish Eucharist. In this section, however,
the author has made some questionable
choices with regard to organization. For
example, although the question of lay
participation is certainly important for a
discussion of eucharistic liturgy—even
when, as here, it seems a matter of nonparticipation—it is not at all clear why
the question arises where it does in the
text or, for that matter, what bearing it
has on the issue of the uniqueness of the
Irish celebration.
The second section that deals with
manuscript sources is much clearer in
terms of its organization and relationship
to the argument. O’Donoghue does
not limit himself to liturgical texts but
also includes other texts such as saints’
lives, penitentials, and homilies. Here
the author paints a compelling picture of
an Irish church that is at least closer to
the Roman mainstream than has often
been assumed, and he treats the liturgical
books in a way that is competent,
nuanced, and convincing. Yet it is the
differences the author notes between
Ireland and either England or the
Continent that stand out. He observes,
for example, the importance in Ireland
of the fractio panis, an elaborate ritual
for breaking and arranging the bread
to be used in communion. In addition,
Ireland may have been the place where
masses for the dead originated, and
Irish Christians were unique in carrying
eucharistic bread on their person in a
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small box worn around the neck as both
talisman and potential viaticum.
The third section of the book, on
architectural and iconographic sources, is
a welcome addition in theory but rather
disappointing in practice. The fault,
however, is in the sources themselves
rather than in the author. Architectural
remains are few, because Irish churches
were wooden, so little can be said with
certainty about them. Similarly, luxury
chalices defy precise interpretation
regarding their use and meaning. Even
the Book of Kells, noted here for its
eucharistic iconography, in the end poses
more questions than it answers.
Throughout the work, O’Donoghue
dismisses those who wish to see Ireland
as a spiritual oasis in the desert of Roman
conformity. He has in mind both the
authors of popular works who peddle
a “politically correct version of Irish
Christianity,” viewing the island as a
“hippie colony,” and scholars who “desire
to ‘find’ a type of proto-Anglicanism
in early Ireland.” While O’Donoghue’s
correction in this regard is welcome and
to be commended, he has ultimately
swung the pendulum too far in the other
direction; he tries a little too hard to paint
a picture of conformity between Ireland
and Rome for purposes that seem no less
tendentious than those of the authors
with whom he disagrees so vehemently.
In the end, The Eucharist in PreNorman Ireland is a worthwhile read for
scholars of the Early Middle Ages—and
specifically of Ireland—or of the liturgy.
The general reader, however, would not
find the reward worth the labor this
volume presents.
Paul W. Robinson

JEREMIAH: Pain and Promise. By
Kathleen M. O’Connor. Minneapolis:
Fortress, 2011. 179 pages. Hardcover.
$25.95.
Whether dealing with a catastrophe
like Hurricane Katrina, the Haiti
earthquake, or something much more
personal and private, we all struggle
to recover from disasters. It is easy to
become dead to the world and turn
off so we can keep going. Without
a process that walks us through the
pain of trauma we live a kind of halflife, a form of endurance in a barren,
affectless landscape. Kathleen O’Connor,
long recognized for her expertise in
Jeremiah studies, interprets the book as
a therapeutic document that sees people
to the other side of life’s tumultuous
experiences. This is not a commentary on
the book of Jeremiah. Rather, O’Connor
explores the book using insights from
contemporary trauma and disaster
studies. Jeremiah is uniquely positioned
for such a reading because “. . . every
passage anticipates disaster, speaks about
it, or searches for ways to cope with its
enduring consequences” (ix).
Those who pick up Jeremiah for
the first time may decide that it was put
together by an incompetent committee
that could never make up its mind!
Everything in the book appears to
be random. Why doesn’t the prophet
smooth over the numerous ruptures in
his text, or at least give it more cohesion
to overcome so much literary turmoil?
O’Connor argues that the book is
content to leave us with its disjointed
disarray because that is the nature of life
after cosmic crumbling; in Jeremiah’s
case the disaster was the Babylonian
Concordia Journal/Summer 2013

invasions of the sixth century BC. The
literary shapelessness of Jeremiah mirrors
the fragmentary nature of Judah’s life
with Yahweh.
God is wrenched apart by this
breakup and burns with loving desire
for his people. “The tears of Jeremiah,
God, the people, and the earth itself flow
across the book, promising to awaken
hearts turned to stone by brutality” (x).
For instance, in Jeremiah 8:21 Yahweh
laments: “For the shattering of the
daughter of my people I am shattered;
I mourn, and dismay has seized me.”
Again, in Jeremiah 9:1 God cries out,
“Who will make my head waters, and
my eyes a fountain of tears, that I might
weep day and night for the slain of the
daughter of my people.” While some
believe that Jeremiah is the speaker here,
O’Connor maintains that it is Yahweh
who frequently employs the terms “my
people” (e.g., Jer 8:7, 11; 9:7; 15:7; 23:22)
and “the daughter of my people” (e.g., Jer
8:19, 21; 9:1).
Jeremiah is the book’s classic
survivor for he escapes his enemies every
time. This suggests that we, too, also
have a hope and a future (Jer 29:11). For
instance, the community is ready to kill
Jeremiah in chapter 26 when, from out
of the blue, we read, “But the hand of
Ahikam the son of Shaphan was with
Jeremiah so that he was not given over to
the people to be put to death” (Jer 26:24).
The book has three endings (chapters 45,
46–51, 52) that bring no closure. This is
because disasters rarely, if ever, resolve
and come to a satisfying end. “By ending
without ending, the book refuses to
smooth over or wash away the ambiguity
and uncertainty of recovery” (123).
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O’Connor approaches Jeremiah with
a great deal of literary, theological, and
psychological sophistication. Her view
of the text, though, is troubling. “Like
all speech about God, biblical words
are products of their culture; they are
provisional, partial, and incomplete” (85).
She also reads the book as isolated from
the greater corpus of the biblical canon
that announces “the testimony of Jesus
is the spirit of prophecy” (Rev 19:10b).
That said, those who read this journal
will find a wealth of pastoral insights
that teach how to walk with people
through their disasters. O’Connor’s
treatment of Jeremiah opens new vistas
of understanding, and is a must read for
all who have been wounded by violence
and loss.
Reed Lessing
PSALMS: A Guide to Studying the
Psalter. 2nd edition. By William H.
Bellinger, Jr. Grand Rapids: Baker
Academic, 2012. 173 pages. Paper. $19.99.
Readers of this journal are familiar
with Luther’s love of the Psalter which
has motivated his spiritual heirs to take
particular delight in Israel’s prayer book.
One Luther quote will suffice: “This
explains, moreover, why the Psalter is
the favorite book of all the saints, and
why each one of them, whatever his
circumstances may be, finds in it psalms
and words which are appropriate to the
circumstances in which he finds himself
and meets his needs as adequately as if
they were composed exclusively for his
sake.”1 Therefore, we are thankful for
W. H. Bellinger Jr., longtime professor
at Baylor University and recognized
specialist in the study of Israel’s psalms,
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who has updated the 1990 edition of his
study. In doing so, he writes a delightful
and accessible introduction to one of the
most dearly loved books in the Bible.
Bellinger begins with an overview of
psalms scholarship during the past onehundred years by observing that Hermann
Gunkel’s influence on the study of the
Psalter was epochal. While noting that
some psalms are compositions of mixed
literary types, Gunkel’s major contribution
was his categorization of psalms by genre;
e.g., lament, praise, Zion, wisdom, and
the like. Sigmund Mowinkel, Gunkel’s
most eminent student, introduced the
component of worship to the interpretive
task. He asked questions like, “What
festival was this psalm composed
for? How did the psalm function in
Israel’s worship?” Claus Westermann’s
contribution to the study of psalms was
to note that, fundamentally, there are
only two types of compositions—lament
and praise. Walter Brueggemann, for his
part, categorizes psalms according to
Israel’s social functions of orientation,
disorientation and reorientation. Brevard
Childs observed that Psalm 1:2, with
its two-fold use of “Yahweh’s Torah,”
transforms the human words of the
psalms into God’s words as gifts to his
people so that they know how to pray (cf.
Rom 8:26). Gerald Wilson, a student of
Childs’s at Yale, brought to the forefront
the Psalter’s final form. For example,
Psalm 100, with its exuberant praise, thanks
Yahweh that he is King (Pss 93, 95–99)
and that the Messiah shows his willingness
to follow in God’s ways and defeat Israel’s
enemies (Ps 101). Apart from these
scholarly insights Bellinger opines, “One
might otherwise simply read the Psalms
according to personal whims” (37).

After surveying Hebrew poetry,
with a special emphasis on parallelism,
Bellinger discusses questions that should
be asked of every psalm. On a macro level
are these queries: (1) What is the psalm’s
genre? (2) How was it used in worship?
and (3) Where does the psalm appear in
the book of Psalms? On a micro level
these questions are important: (1) How
does the psalm employ divine names?
(2) What words or phrases are repeated?
(3) How does the text employ significant
theological words? and (4) What figures of
speech does the psalm employ?
In his discussion on individual and
community laments, Bellinger points out
that “lament” is not an appropriate genre
title, if we define the term as resignation
or giving up. These prayers, rather,
protest God’s inactivity. They frequently
complain that Yahweh is asleep (e.g., Ps
35:23), detached (e.g., Ps 22:1), or slow
to show concern (e.g., Ps 13:1–2). Such
petitions try to motivate God to deliver
them, based upon what enemies might
say (e.g., Ps 13:3–4) or for Yahweh’s
own honor (e.g., Ps 79:9). It is amazing
that even when God seemed absent or
uncaring, the Israelites kept praying.
It is surprising to me that Bellinger
rarely employs Wilson’s insights regarding
the Psalter’s canonical shape, nor does
he cite the important work of Jerome
Creach.2 Readers will also be disappointed
that there is absolutely no mention of
how the New Testament employs the
Psalter. That said, Bellinger admirably
navigates his way through numerous
scholarly interpretations of the Psalter and
along the way he frequently accents the
fact that Israel’s authentic and vulnerable
petitions challenge a one-sided view of
prayer that focuses on formality, form,
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and precision. The Psalter is full of shouts
and cries that are brutally honest and
transparent. No part of life is ever beyond
dialogue with God. “Lord, teach us to
pray!” (Lk 11:1).
Reed Lessing
Endnotes
1 Martin Luther, Vorreden zur Bibel (Göttengen:
Vandenhoeck & Ruprecht, 2005), 68.
2 Jerome Creach, The Destiny of the Righteous in
the Psalms (St. Louis: Chalice Press, 2008).

JESUS AND THE EYEWITNESSES:
The Gospels as Eyewitness
Testimony. By Richard Bauckham.
Grand Rapids: Eerdmans, 2006. 508
pages. Hardcover. $32.00.
Almost every December some major
periodical publishes an article claiming to
explain what we can truly know about the
historical Jesus. Their conclusion? Most
of what the Gospels report about Jesus
never happened! In this impressive work,
Bauckham looks at form criticism and
demonstrates that almost every key point
of form criticism has been discredited,
and yet scholars continue to assume the
correctness of that hermeneutic. “It is a
curious fact that nearly all the contentions
of the early form critics have by now
been convincingly refuted, but the general
picture of the process of oral transmission
that the form critics pioneered still
governs the way most New Testament
scholars think” (242).
In this 508-page defense of the
reliability and historicity of the Gospels,
Richard Bauckham looks at Papias,
Polycarp, Irenaeus, and other early
Christian writers, but especially the
Gospels themselves, to see what they offer
us in the way of eyewitness testimony. He
draws on modern psychological studies of
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memory, and he compares the eyewitness
testimony of Holocaust survivors to the
first Christians. He uses Tal Ilan’s study
of names in the five-hundred-year period
surrounding the first century AD and
finds the names used in the Gospels
representative of the names of that era.
These conclusions are bolstered by many
of the seventeen tables in the book.
Rudolf Bultmann thought of increasing
detail as a law of oral tradition, so that the
existence of names in Gospel accounts
was evidence of lateness, but details such
as names tend to disappear.
Early in the book, Bauckham sets
forth his understanding of first-century
historiography as a style of writing very
dependent upon eyewitness testimony.
Historians such as Josephus and
Thucydides were convinced that history
could only be written while events were
still within living memory. “Firsthand
contact with the participants was also, as
we have noted, the way in which ancient
historians went about their task in the
best circumstances” (31).
Bauckham notes the presence of an
inclusio in the Gospels of Mark, Luke,
and John. An inclusio is a literary device
or convention from the first centuries
before and after Christ that shows which
individual the author especially credited
as the primary eyewitness for his writing.
In the literary device of inclusio, the author
mentions that individual both first and
last in the document, thereby giving a tip
of the hat to the primary value of that
person’s testimony. For example, Mark
identifies Peter as the primary eyewitness
by mentioning him first, among those
who are named during the ministry
of Jesus, in Mark 3:16 and 16:7. “This
is striking confirmation of the much
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disputed testimony of Papias . . . to the
effect that Peter was the source of the
Gospel tradition in Mark’s Gospel” (125).
In several chapters, Bauckham
provides more evidence that Mark is
Peter’s gospel, and therefore based on
eyewitness testimony. He then describes
a plural-to-singular narrative device as a
likely reflection of Peter’s perspective.
Bauckham writes that “a characteristic
aspect of Mark’s narrative composition
shows that the story is told from the
perspective of a member of the Twelve
and that this must be because Mark
closely reproduces the way Peter told the
story” (156).
In chapters 10–12, Bauckham
challenges the form critical assumption
that oral tradition is an unreliable method
of transmission. Using examples from
the Gospels and the writings of Paul,
Bauckham argues that oral societies
preserve historical accounts faithfully.
“The disciples of rabbis were expected
to memorize their masters’ teaching, and
importance was attached to preserving
the exact words. Mnemonic techniques
and other controls were used to minimize
deviation from the version learned” (249).
For Kenneth Bailey, who earned his
doctorate from Concordia Seminary, St.
Louis, the community in a Middle East
village exercises control to ensure faithful
preservation of the traditions (255).
Bauckham cites memorization as the
way in which the community controlled
the passing on of traditions, as in the
Pauline tradition, especially implied in the
technical terms used for handing on and
receiving the tradition (264).
The variations in the four Gospels,
Bauckham thinks, can be explained by
five factors: (1) Jesus himself may have

used different versions of his teachings;
(2) translation from Aramaic to Greek;
(3) the variability that is normal in oral
performance; (4) deliberate interpretative
alterations or additions by the tradent;
and (5) changes that the Gospel writers
made to integrate the traditions into a
connected narrative (286).
Bauckham notes, “Memorization
was universal in education in the ancient
world” (280). Irenaeus said of traditions
he received from Polycarp that he,
“made notes of them, not on paper
but in my heart” (281). “In a Jewish
context Scripture would certainly be
memorized verbatim . . . some degree of
memorization was indispensable to any
deliberate attempt to learn and transmit
tradition faithfully” (281). Bauckham
makes the case for the disciples
memorizing the sayings and actions of
Jesus. When he compares the stories
of the Gospels with the types of events
that are best remembered, he finds that
“. . . the memories of eyewitnesses of
the history of Jesus score highly by the
criteria for likely reliability that have been
established by the psychological study of
recollective memory” (346). Those nine
criteria are as follows: unique or unusual
event; salient or consequential event; an
event in which a person is emotionally
involved; vivid imagery; irrelevant detail;
point of view; dating; gist and details; and
frequent rehearsal.
The book closes with a chapter
on the nature of testimony. Bauckham
writes, “To trust the testimony of others
is simply fundamental to the kind of
creatures we are” (476). Eyewitness
testimony was part of the methodology
of first-century historians. Bauckham
insists that for some events testimony is
Concordia Journal/Summer 2013

the only source we have and that “. . .
radical suspicion of testimony is a kind of
epistemological suicide.” The direct and
straightforward nature of the language,
the vividness of the scene, and the lack of
redundancy are the nature of testimony
and also provide confidence to the reader
that the testimony is accurate (503).
I heartily commend this excellent
and quite readable piece of scholarship.
This book is more for the scholar than
the pastor, but it will benefit both a
great deal.
Joel D. Heck
Concordia University
Austin, Texas
TIME AND GRACE: A Pastor’s
Story. By Michael Kasting. Morgan Hill,
CA: Bookstand Publishing, 2012. 244
pages. Paper. $16.00.
In the foreword to this autobiography,
Pastor Kasting includes my name in
the list of people he thanks for “their
encouragement or correction” in the
preparation of his book. His gratitude
made me uneasy because at best I
qualified only for the “encouragement”
part of his tribute, not the “correction”
aspect. In installment after installment of
the manuscript he regularly submitted, I
could find nothing to correct! His writing
was flawless, remarkably error-free.
“Encouragement” was the only thing left
for me to give.
And encourage I did! For I soon
discovered that Pastor Kasting was
more than a grammarian. (After all,
flawless writing is not necessarily good
writing; it is at best only a prerequisite
for good writing.) Pastor Kasting evinced
a sense of style. He had a capacity for
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word choice and word arrangement. He
could make language snap, crackle, and
pop. It was his prologue, “Reflections
in an Oil Field,” that hooked me. The
reference is to oil pumps near Casey,
Illinois, where Pastor Kasting is presently
ministering. “Casey is where Sue and I
live now,” he explains. “We’ve pulled off
the expressway of helter-skelter full-time
ministry onto the small country road of
part-time service. We’re in the slow lane.
Throttled back. There’s time to reflect and
let our spirits catch up . . . In my sixties
now, I feel like one of those pumps, slow
and steady, still working to extract another
barrel or two out my personal tank of
crude before it runs dry” (vii).
Similar stylistic gems pepper the
body of the book as well. Castigating
himself for being a workaholic, Pastor
Kasting writes, “I was having an ‘affair’
with my job and didn’t fully realize what
I was doing to Sue” (81). At one point he
expresses his determination not to be a
“plaster pastor” (83). Rivaling the aptitude
for metaphor so evident in the foregoing
citations is Kasting’s capacity for
specificity and concreteness. “In our midsixties now, we’ve entered the realm of
Medicare, arthritis, and degenerative joint
disease. After eleven years on Highland
Drive, knowing where everything was,
we are having trouble finding our glasses,
our pill bottles, our keys, and that prayer
poster we thought was behind the
cabinet” (242).
But Time and Grace is more than
a banquet of words. It is a book of
substance as well as style. It is intensely
human and heartwarming, chock-full
of congregational, family, and personal
experiences narrated with empathy,
humor, candor, and self-understanding.
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Among the triumphs of his ministry,
Pastor Kasting does not hesitate to
include his defeats, his weaknesses, even
his sins—and he has a knack of doing
this objectively, honestly, minus any
tinge of false modesty and devoid of
the uniquely contemporary practice of
bragging under the guise of confessing.
(You know the symptoms: “I’m ‘just
folks.’ I’m only human. I’ve seen it all.
I’ve been there and back. You needn’t
worry about me being some sort of saint.
Just between you and me, I’ve really
been a jolly old dog.”) The author’s
confessions are never a way of calling
attention to himself but rather a means
of emphasizing the remarkable goodness
of a forgiving Savior.
More than once Pastor Kasting
indicates that his book is designed for lay
readers, intended to give them a more
intimate understanding of the ministry.
In the words of a fellow pastor quoted
by the author, “People really have no
idea what it’s like for us” (viii). This
book gives lay people a chance to see
not only the mind but also the heart of a
pastor—and does so without in any way
diminishing their respect for the ministry.
On the basis of my own reaction to
reading Time and Grace, I am convinced
that this book is also a “must-read” for
clergymen. Any pastor reading this book
will find much to identify with. I know
I did. I first knew Michael as a brilliant
student and a formidable handball
opponent at the former Senior College
in Fort Wayne, Indiana. Thanks to his
book, I now know him as a fellow pastor
whose ministry reflects so many of my
own experiences and echoes so much
of my own journey under the sustaining
grace of God through Jesus Christ. This

proved true even on a superficial level.
A squirrel popping up on the baptismal
font during a service in Pastor Kasting’s
church calls to mind a dog chasing
another dog down the aisle during one of
my sermons. The penmanship that Pastor
Kasting regarded as his worst subject was
the same subject that marred my gradeschool report cards. C. S. Lewis’s writings
influenced my life and ministry every bit
as much as it shaped Pastor Kasting’s
career. And who of us hasn’t made wellintended remarks in a funeral sermon that
have been horribly misunderstood? The
list of ministerial experiences that you
share with Pastor Kasting’s varied and
colorful ministry may differ from that of
mine and that of other pastors, but I can
assure you that you will encounter many
nostalgic and edifying points of contact.
Time and Grace becomes a standard against
which you can test and evaluate your own
ministerial effectiveness and your own
pilgrimage under the grace of God.
Pastor Kasting has tapped the magic
of language to communicate the miracle
of God’s grace through Jesus Christ not
only toward himself but also toward all
of us.
Francis C. Rossow
THE GOSPEL PREACHED
THROUGH MUSIC: The Purpose
and Practice of Lutheran Church
Music. By Daniel Zager. Fort Wayne,
IN: Concordia Theological Seminary
Press, 2013. 87 pages. Paper. $16.99.
This small book seeks to answer
a central question for Lutherans who
encounter differing views on the purpose
and practice of worship music. The
question? What music is fitting in a
Concordia Journal/Summer 2013

Divine Service? Zager’s answer builds on
this concept found in Martin Luther’s
table-talk comment, “God has preached
the gospel through music too” (LW,
54:129). Zager describes Luther’s vision
for music in worship and shows how
Lutheran musicians used it in proclaiming
the gospel to hearers of their music.
That music is for proclamation has
been taught to pastors, teachers, and
church musicians for generations often
under the banner of a Latin phrase, viva
vox evangelii (living voice of the gospel—
as the word is sung one Christian to
another). In fact, city councils who sought
to hire someone to lead its church music
required that a candidate be sufficiently
acquainted with the Book of Concord and
able to pass an oral exam on biblical and
theological knowledge (Robin A. Leaver,
Luther’s Liturgical Music: Principles and
Implications, 280). The musician/composer
had to be prepared to make music a viva
vox evangelii.
Zager recalls that Luther linked
proclamation and praise with the work
of the Holy Spirit through the word; the
“high purpose” of music in worship is
the proclamation of the gospel. There is
a biblical basis for this: not all things are
helpful in “building up” (1 Cor 10:23);
it is Scripture that makes us “wise for
salvation” (2 Tm 3:15); thankful hearts
let the “word of Christ” dwell in them
and encourage each other by singing
that word (Col 3:15); the gospel makes
us alive in Christ (1 Pt 3:18). Luther’s
introductions to various hymn and choral
collections gave witness to his vision
about this high purpose and it guided
composers in creating “well-made” music
for worship, learning from the music
“created within the church’s own musical
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culture.” To illustrate this Zager points to
statements and works of three musicians
in particular, Michael Praetorius, Heinrich
Schütz, and Johann Sebastian Bach. In
1619, for example, Praetorius asserted
a fundamental principle that, as Zager
phrases it, “preaching and music operate
on the same plane and strive for the same
goal—both proclaim the Word of God.”
But identifying the purpose of music
is not Zager’s main task since this book
is more about the practice of music and
less about theology and history. He argues
against using popular music to attract the
unchurched, against those who simply
like the sound of contemporary Christian
music and ignore “the fact that different
kinds of music shape different theological
beliefs,” and against those who want
to assert that any style (type of music)
will do because “only a text can convey
meaning.” His primary contribution
then is his chapter on how the three
Lutheran composers used “style” to
present the meaning of the text. But here
the reader will note that Zager discusses
“style” as manner (selecting specific
musical procedures of rhythm, melody,
harmony, and form), not as contrasting
kinds of music (iTunes style categories).
Although both uses of the English word
are legitimate, Zager wants to establish
that music is not “neutral.” His musical
illustrations are chosen to show how music
is able to project meaning by making
choices about musical procedures (style)
to make the word come alive in a listener’s
mind and heart. Pitch, rhythm, timbre,
register, harmony, and form are not neutral
but active in making music speak. Music
can actually proclaim a text.
Building on this concept and with
further musical illustrations, Zager’s next
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chapter discusses how the lectionary
(treasures from the word of God) is
served by well-chosen hymns, choral
music, and instrumental music using
hymn melodies. Such pieces are able to
present thoughts and images that would
purposely proclaim its central message,
the gospel of Jesus Christ. In this way the
viva vox evangelii principle can be employed
in each divine service.
Although the thrust of the book
is clear, it will leave some readers with
unanswered questions. Where can I find a
fuller theological exploration of Luther’s
notion that proclamation is central in
Christian worship? Can Christian prayer
and praise be served by music that does
not seek to proclaim? Would Zager’s
warning against trying to use “popular
music of the average American radio
station” be strengthened by examples of
“style” (choice of musical procedure) that
fails to fit the meaning of a text? Perhaps
a small book can do only so much.
Luther understood that since the
Spirit works through the word, music has
no higher purpose than to carry the word
of salvation to the hearts of people. Zager
shows how musical procedures (style) can
contribute to a tight fit between word
and music. The best way to use music in
worship is to let it complement (proclaim)
the lessons of the day by which the Spirit
strengthens faith and produces fruits of
faith. This book invites readers to catch
this guiding principle once again and
practice it. It is recommended to pastors,
musicians, worship planners, and anyone
who wants to reflect on why the Lutheran
heritage of music has been a powerful
spiritual force.
James L. Brauer

DIE BEDEUTUNG DES
BEZIEHUNGSGEFLECHTS
DER OSNABRÜCKER EV.LUTH.
PASTOREN FÜR DEN
VERLAUF DER OSNABRÜCKER
KIRCHENPOLITIK 1907–1936. By
Carsten Linden. Hamburg: Verlag Dr.
Kovac, 2012. 2 vols. 960 pages. Paper.
History is often written in broad
sweeps with a comprehensive overview
of complex events. “Micro-historical”
studies may contribute to such larger
historical sketches; they may amplify or
correct those already in existence. This
detailed study of the ministerium of the
Lutheran church of Hannover in the
city of Osnabrück in the first third of
the twentieth century provides the finer
focus necessary to give concrete form to
the more sweeping generalizations about
church and state in a critical period of
German history. This study covers years
that witnessed the triumphal apex and then
the fall of the Second Reich, the hopes
and turmoil of the Weimar Republic, and
the onset of the Third Reich.
Linden has chosen one of German
historians’ current methods a la mode, the
study of networking, to assess Osnabrück’s
ecclesiastical life by focusing on the
theological orientation, circumstances,
and relationships of the three or four
pastors at the city’s two (after 1927, three)
parishes. The study sets the developments
in Osnabrück in the broader context of
national and ecclesiastical life beyond the
city and beyond Hannover with sufficient
detail for clear explanations of the larger
significance of events in Osnabrück itself.
The earlier years in this study come
at the end of a longer struggle between
“liberal” (followers of Albrecht Ritschl, for
Concordia Journal/Summer 2013

example) and “positive” (those pledged
to traditional understanding of Scripture
and the Lutheran confessions) pastors
and of engagement with the growing
population, fueled by the growth of
industry and the migration of peasants to
the city. Population growth confronted
church and municipality with crises of
alcoholism, inadequate housing, and
sexual misbehavior. Ever increasing gaps
between clergy and workers fostered
pastoral reliance on each other, spurring
the creation and strengthening of
clerical networks.
World War I brought the challenges
of sacrifice and hardship because of the
war effort. The pastors proved to be as
faithful patriotic agents of the cause as
pastors in the United States were in
promoting the opposing cause on their
side. Positive and liberal pastors stood
together in support of the German war
effort. Defeat brought with it several
crises for the church: disestablishment of
the church with the associated adjustment
of its place in society, economic crises,
and the spiritual catastrophe brought on
by the church’s support of a war effort
that had failed. As a variety of ideological
solutions to the perceived chaos of the
Weimar Republic were championed by lay
people, the pastors were inevitably further
alienated from parts of the congregations
they served as many citizens of Osnabrück
distanced themselves from the church.
Liberalism lost much of its appeal with
the defeat. In Osnabrück “positive”
pastors organized an “Association of
Friends of the Confession” to further
their position; Karl Barth and Friedrich
Gogarten became guiding voices.
The second volume treats the
earliest years of the Third Reich. The
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National-Socialist-sympathizing “German
Christians” in Osnabrück had to rely
on pastoral leadership from outside the
city. The “positive” pastors associated
with others who remained faithful to the
confessional position of their church.
Initially, they were not hostile to the
National Socialist takeover of power and
initially cooperation between clergy and
the party functioned cordially. By late
1934 tensions, however, rose: some party
members distanced themselves from the
church; Gestapo agents sought interviews
with pastors more frequently. Other Nazi
supporters, however, continued good
relationships with their pastors. Secular
political inclinations played a prominent
role in the elections to congregational
councils. Confrontations between
“confessing church” pastors with their
supporters and those inclined toward
“German Christianity” as well as members
of the party within and outside the
church increased as the months wore on.
Linden traces the tortuous route of these
relationships into the late 1930s with care
and sensitivity to the larger dimensions
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and implications of the local events.
This study demonstrates in fine
detail, with insight and sensitivity the
ways in which networks of individuals
function in time of crisis and how
individuals and the groups in which
they find themselves address and endure
the claims of cultural Christianity and
hostile forces, such as National Socialism,
oppose the gospel. From these efforts
to find the proper witness to the gospel
and defend the integrity of the church
while preserving personal integrity
Linden presents historical examples
that encourage Christians in all cultural
situations to be sensitive to the church’s
vulnerability to societal pressures, even as
they embrace culture and society as gifts
of God. This book makes a significant
contribution to our understanding of
the vicious subjection of the church to
political and cultural ends by National
Socialism and also aids reflection on
proper conduct in witnessing to Christ in
our time.
Robert Kolb
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