
The Ministry and Vocation of the Baptized 
by C A R T E R L I N D B E R G 

THE SOURCE AND limit of the ministry and vocation of the bap
tized is, of course, the gospel. The baptized community en

counters the gospel in the liturgy; hence, the ministry and vocation 
of the baptized is the liturgy after the liturgy. In other words, the 
vocation of the baptized for peace and justice is the doxological 
response to the gospel of justification by grace alone through faith 
alone. In brief, this is the subject of my essay. 

Since the field of Reformation church history is where I exercise 
my vocation as a Lutheran teaching theologian, I plan to focus the 
following remarks not so much on Luther's theology of vocation 
as on its praxis. The reason for this approach is that whenever I 
used to focus only on Luther's theology, it would be dismissed as 
a theoretical cover for Lutheran quietism. Even Lutheran theolo
gians, who should know better, all too often are eager to trade their 
heritage for the pottage of present ethical concerns. Fortunately, 
we have theologians in our midst who do not tire of reminding us 
that such a trade displaces grace by virtue, the gospel by works and 
vocation. 

There are a variety of reasons for the common caricature of Lu
theran quietism; they range from our culture's fascination with 
presentism to the powerful influence of Troeltsch and his Nie-
buhrian followers. There is a widespread modern critique that Lu
theran ecclesiology and social ethics have rarely been correctly 
linked.1 This critique is a variation on the theme that Luther ignored 
social ethics and neglected the sociopolitical dimensions of life in 
favor of a quietistic personal piety. So Heinz Schilling recently 
wrote: "Luther's life-long, nearly monomaniacal, concentration on 
the cardinal problem of the individual-personal gaining of grace 
always worked on the inner, religious kernel of the Reformation. 
He left to others [the problem of] the structure of the world, and 
indeed even the structure of the visible church.. . ."2 In a more 
homely turn of phrase, Sidney Mead used to compare American 
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Lutherans to football players in a huddle—all we ever see is their 
backsides. 

But in spite of Luther's well known anal imagery for disposing 
of the devil and other lesser foes, he and we have more to offer the 
world than that. As the Methodist Luther scholar, Gordon Rupp 
once remarked, there is nothing so bad with Lutherans that a good 
dose of Luther won't help. The dose of Luther I hope to administer 
here is his contribution to early modern social welfare. This is one 
of many examples of the fact that historically the Lutheran ministry 
of the baptized is not captive to personal piety and virtue but is 
rather an expression of the liturgy after the liturgy. 

The perspective of historical distance provides a corrective to a 
perennial tendency to theological and ethical myopia. When we 
expand our horizon to the past we gain perspective on the relative 
significance of everything within our horizon and are not limited 
to what is nearest us.3 To look back to the early Reformation expres
sion of the liturgy after the liturgy in terms of welfare reform is 
not to avoid looking at present issues concerning the ministry of 
the baptized, but to see better the present within the whole of our 
tradition. 

Luther was a major contributor to the theory and praxis of early 
modern poor relief and social welfare. His theology not only un
dercut the medieval idealization of poverty, it also provided a the
ological rationale for social welfare that was translated into 
legislation. This latter, constructive resource for the development 
of social welfare was rooted in worship. As such, social welfare for 
Luther was a specific example of liturgy after the liturgy, a work 
of the people flowing from worship. A brief synopsis of Luther's 
medieval context is necessary to my argument. 

The late medieval reading of the Bible and tradition was largely 
in terms of "a piety of achievement" measured by a "mathematics 
of salvation."4 The familial, social, and demographic ruptures 
brought about by late medieval epidemics and urban migration along 
with the ecclesial crises extending from the "Babylonian captivity" 
of the papacy through the Renaissance papacy led to what has been 
termed a "crisis of symbols of security."5 This is pointedly illus
trated by the widely popular fifteenth-century catechism, Mirror of 
a Christian Man by Dietrich Kolde. Kolde, whose catechism "was 
probably the most widely used Catholic catechism before and during 
the early years of the Reformation," summed up the widespread 
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uncertainty about salvation when he wrote: "There are three things 
I know to be true that frequently make my heart heavy. The first 
troubles my spirit, because I will have to die. The second troubles 
my heart more, because I do not know when. The third troubles 
me above all. I do not know where I will go."6 

These elements gave rise to what I call the "Avis mentality of 
religion": when you are insecure about the market, try harder. The 
"economy of salvation," under the impact of religious uncertainty 
and the developing profit economy, was understood literally. Wor
ship and welfare were no longer the inseparable expression of the 
community that "holds all in common" (Acts 4:32), but became 
distinct avenues, paved by money, for the achievement of salvation.7 

The mass was no longer communion but the easily multipliable 
means to meet the "price of passage" from this world to the next.8 

And welfare was likewise perceived under the much overworked 
rubric from Ecclesiasticus that "almsgiving atones for sin."9 Thus 
bishops and theologians quoted approvingly the old rationale that 
"God could have made all persons rich but he willed that there be 
poor in the world so that the rich would have an opportunity to 
atone for their sins."10 Medieval preachers did not hesitate to refer 
to this relationship as a commercial transaction—the poor carry the 
riches of the wealthy on their backs to heaven.11 An early four
teenth-century vernacular sermon by the Italian Dominican, Gior
dano da Pisa, similarly explains the divine rationale behind 
inequality. 

God has ordered that there be rich and poor so that the rich may be served 
by the poor and the poor may be taken care of by the rich. And this is a 
common organization among all peoples. Why are the poor given their 
station? So that the rich might earn eternal life through them.12 

The ancient tradition of the poor as intercessors with God was 
supplemented by a theology that presented the poor as objects for 
good works and thereby a means to salvation. On the eve of the 
Reformation, the "piety of achievement" permeated all aspects of 
worship and welfare. 

By the fifteenth century, however, poverty was no longer only 
a theological virtue and an opportunity for the salvatory works of 
the rich; it was also a major social problem comprising a complex 
of issues involved with the developing profit economy, work, idle
ness, begging, and poor relief. Statistical studies of the tax registers 
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of the time indicate that in the cities the portion of the populace 
who were without property, the so-called "Habnichts," ranged 
from 30 to 75 percent.13 Furthermore, there were major fluctuations 
in this widespread poverty because large numbers of day-laborers 
survived at a subsistence level without any reserves for times of 
crisis; thus they were always on the verge of mendicancy.14 Practical 
efforts to restrain begging were frustrated by a theology that leg
itimated begging and valued almsgiving, and by a church whose 
own mendicants compounded the social problems of poverty. Ser-
monic and literary exposés of false beggars such as the Liber vaga-
torum were not directed against poverty and begging as such. Rather, 
they were designed to assist the charitable citizen concerned about 
the "embezzlement of heaven" because alms given to frauds went 
to the devil instead of God.15 Religiously, begging continued to be 
valued as a vocation; the poor had an important social as well as 
soteriological function as intercessors for almsgivers. 

Luther undercut this medieval religious ideology of poverty by 
his doctrine of justification by grace alone apart from human works. 
Since righteousness before God is by grace alone, and since salvation 
is the source of life rather than the achievement of life, poverty and 
the plight of the poor could no longer be rationalized as a peculiar 
form of blessedness. There is no salvific value in being poor or in 
giving alms. This new theology deideologized the medieval ap
proach to the poor which had both obscured the social and economic 
problems of poverty, and obstructed the development of social wel
fare.16 

We can see the beginnings of this process already in that doc
ument by which the Reformation is conventionally dated: "The 95 
Theses" (1517). Luther's critique of the sacrament of penance was 
grounded in Jesus' words, "Repent and believe in the gospel" (Mk 
1:15; Thesis 1) which apply to "the entire life of believers."17 This 
struck directly at the heart of the contemporary church's power 
because the priest, according to church doctrine, determined the 
steps and conditions of penance necessary for the sinner to obtain 
God's grace. The anxiety before death and God's judgment was 
met by the necessity of good works. Thus it may be argued that 
alms to begging cripples, hungry children, and the poor as well as 
to the mendicant monks appeared as welcome aids in the endeavors 
for eternal salvation, but did little to liberate the conscience of the 
almsgiver.18 
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Luther, however, understood the preaching office to be respon
sible for the liberation of consciences, and therefore also responsible 
for raising and commenting upon issues of worldly government 
such as poor relief.19 Furthermore, not only was the preacher ob
ligated to social-ethical instruction and action, so too was the Chris
tian congregation (Gemeinde). Its worship activity was the source 
and resource for service to the neighbor.20 In the "95 Theses" Lu
ther stated: "Christians are to be taught that he who gives to the 
poor or lends to the needy does a better deed than he who buys 
indulgences" (Thesis 43). Also, "he who sees a needy man and 
passes him by, yet gives his money for indulgences, does not buy 
papal indulgences but God's wrath" (Thesis 45). Luther rejected 
the ancient idea that the poor are the treasure of the church: "St. 
Laurence said that the poor of the church were the treasures of the 
church, but he spoke according to the usage of the word in his 
own time" (Thesis 59).21 

By 1519 Luther had amplified this connection between theology, 
worship, and social ethics in a number of tracts and sermons. In his 
"Short Sermon on Usury"22 he contrasted God's command to serve 
the neighbor with the self-chosen "worship" that concentrated on 
building churches and endowing masses to the detriment of the 
needy. In his treatise "The Blessed Sacrament of the Holy and True 
Body of Christ, and the Brotherhoods," written in German and 
addressed to the laity because Luther was concerned that the people 
understand his sacramentally rooted ethics,23 he specifically relates 
reform of the Mass to social ethics. 

The significance or effect of this sacrament is fellowship of all the saints.... 
Hence it is that Christ and all saints are one spiritual body, just as the 
inhabitants of a city are one community and body, each citizen being a 
member of the other and of the entire city.... To carry out our homely 
figure, it [Christian fellowship] is like a city where every citizen shares 
with all the others the city's name, honor, freedom, trade, customs, usages, 
help, support, protection, and the like, while at the same time he shares 
all the dangers of fire and flood, enemies and death, losses, taxes, and the 
like. . . . Here we see that whoever injures one citizen injures an entire 
city and all its citizens; whoever benefits one [citizen] deserves favor and 
thanks from all the others. So also in our natural body, as St. Paul says in 
I Corinthians i2[:25~26], where he gives this sacrament a spiritual expla
nation, "The members have [the same] care for one another; if one member 
suffers, all suffer together; if one member is honored, all rejoice together." 
This is obvious: if anyone's foot hurts him, yes, even the little toe, the 
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eye at once looks at it, the fingers grasp it, the face puckers, the whole 
body bends over to it, and all are concerned with this small member; again, 
once it is cared for all the other members are benefited. This comparison 
must be noted well if one wishes to understand this sacrament, for Scripture 
uses it for the sake of the unlearned.24 

Luther's analogy of the relationship of sacrament and social ethics 
to the benefits and responsibilities of citizenship is noteworthy not 
only with regard to the relationship of the Reformation and the 
cities, but also to the question of the source and authority of the 
ministry of the baptized. The right use of the sacrament builds up 
community.25 Thus the person in need is enjoined to "go joyfully 
to the sacrament of the altar and lay down his woe in the midst of 
the community . . . and seek help from the entire company" just 
as a citizen would ask the authorities and fellow citizens for help.26 

In short, Luther argued, this is a sacrament of love that shares 
"the misfortunes of the fellowship." "As love and support are given 
you, you in turn must render love and support to Christ in his 
needy ones." Indeed, on the basis of the sacrament, the Christian 
"must fight, work, pray" for the needy.27 From Luther's perspective 
the late medieval church had broken this connection between wor
ship and welfare to the detriment of each. "So we at present see 
to our sorrow that many masses are held and yet the Christian 
fellowship which should be preached, practiced, and kept before us 
by Christ's example has virtually perished."28 Referring to the early 
church, Luther continues, "But in times past this sacrament was so 
properly used, and the people were taught to understand this fel
lowship so well, that they even gathered food and material goods 
in the church, and there . . . distributed among those who were in 
need."29 To emphasize his point, Luther interprets the origin of the 
"collect" in the mass as a general collection and fund gathered to 
be given to the poor.30 On the other hand, Luther may have been 
aware of patristic sources that linked worship and welfare, and 
provided rudimental models for his development of the common 
chest concept of social welfare.31 

The extent to which the mass has degenerated from this service 
to God in the neighbor to self-service is evident, Luther claims, in 
"the evil practices of the brotherhoods." By the sixteenth century, 
brotherhoods which had originally been lay associations for devo
tional and charitable purposes had largely devolved into vehicles for 
salvation.32 Each brotherhood had its own priests, altars, chapels, 
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and festivals. An example is the Brotherhood of 11,000 Virgins in 
Cologne that assured participants of the merits of 6,455 m a s s e s > 
3,550 entire Psalters, 200,000 rosaries, 200,000 Te Deums, and so 
forth. The merits of one brotherhood were multiplied through 
"cartel" arrangements with other brotherhoods.33 Thus the Elec
toral Saxon councillor Degenhard Pfeffinger by his death in 1519 
belonged to eight brotherhoods in Wittenberg, and through them 
enjoyed the salvatory achievements of 27 foreign associations. In 
1520 there were 21 such brotherhoods in Wittenberg.34 

Since these brotherhoods were based upon the multiplication of 
masses and other religious practices to achieve merit for salvation, 
Luther's critique of them is linked to his exposition of the sacra
ment. These supposed convocations of good works have become 
occasions for debauchery. 

What have the names of Our Lady, St. Anne, St. Sebastian, or other saints 
to do with your brotherhoods, in which you have nothing but gluttony, 
drunkenness, useless squandering of money, howling, chattering, dancing, 
and wasting of time? If a sow were made the patron saint of such a 
brotherhood she would not consent.... Woe unto them who do this, and 
[unto them who] permit it!35 

Real Christian brotherhood, Luther argued, would serve the 
poor. His initial elaboration of this point foreshadowed the devel
opment of the common chest and its institutionalization of social 
welfare in the evangelical church orders. 

If men desire to maintain a brotherhood, they should gather provisions 
and feed and serve a tableful or two of poor people, for the sake of G o d . . . . 
Or they should gather the money which they intend to squander for drink, 
and collect it into a common treasury, each craft for itself. Then in cases 
of hardship, needy fellow workmen might be helped to get started, and 
be lent money, or a young couple of the same craft might be fitted out 
respectably from this common treasury.36 

These suggestions are further elaborated in Luther's 1520 writ
ings: the "Long Sermon on Usury," the "Treatise on Good Works," 
and the "Address to the Christian Nobility." The latter writing in 
particular presents an explicit and forceful expression of Luther's 
new conception of social welfare and poor relief based upon his 
doctrine of justification. Here he urged that every city and place 
should take care of its poor, and that all begging be forbidden. He 
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conceived of securing a minimal existence for those unable to work 
but also stressed that those who were able had a responsibility to 
work.37 By this time Luther was already arguing that the source of 
contemporary impoverishments is not the feudal system but the 
new profit economy. "Therefore, I beg and pray at this point that 
everyone open his eyes and see the ruin of his children and heirs. 
Ruin is not just at the door, it is already in the house. I pray and 
beseech emperor, princes, lords, and city councilors to condemn 
this trade as speedily as possible and prevent it from now o n . . . . 
In this connection, we must put a bit in the mouth of the Fuggers 
and similar companies."38 

The Institutionalization of Social Welfare 

The first effort to institutionalize welfare in Wittenberg, known 
as the "Beutelordnung, " was passed by the town council with Luther's 
assistance sometime in late 1520 or early 1521.39 The next major step 
was the council's Wittenberg Order of January 152240 influenced 
by both Luther and his colleague Karlstadt. The focus of this leg
islation was the reform of worship and welfare. Of the seventeen 
articles in this legislation, all but three are concerned with alle
viating the plight of the poor. A common chest was established for 
poor relief, low interest loans were provided for workers and ar
tisans, and education and training for children of the poor was 
subsidized. Funding was provided from the endowments of the 
discontinued religious institutions and church properties. If this 
funding is not sufficient, article eleven provides for a sort of grad
uated tax on the clergy and citizens "for the maintenance of the 
multitude of the poor." Begging, including that of monks and men
dicants, was abolished. Artisans and craftsmen unable to repay loans 
would be excused from repayment for God's sake. Daughters of 
the poor would be provided with appropriate dowries and given in 
marriage. 

The next major legislative expression of the relationship of the 
reform of worship and the institutionalization of welfare was the 
Leisnig Order of 1523. In his "Preface" Luther explicitly tied wor
ship and welfare together. "Now there is no greater service of God 
[(tgottis dienst/' i.e., worship] than Christian love which helps and 
serves the needy, as Christ himself will judge and testify at the Last 
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Day, Matthew 25[:3i-46]."41 And in his tract, "Concerning the 
Order of Public Worship," also written for the Leisnig community, 
Luther admonished participation in daily worship services not "for 
the sake of reward, temporal or eternal, but alone to the glory of 
God and the neighbor's good."42 Once again we see Luther positing 
the source and authority for the ministry of the baptized in worship. 

In September 1522 Luther responded to the appeal of the Leisnig 
town council and spent a week there assisting the parish in devel
oping a comprehensive evangelical church order which included a 
common chest for poor relief. In January 1523 the town council 
and the congregation sent two representatives to Wittenberg with 
a formal letter requesting his further advice on their proposed or
dinance.43 The letter notes the establishment of a common chest 
"to the honor of God and for the love of fellow Christians," and 
requests Luther to provide the community with a biblical rationale 
for the calling of evangelical pastors and an evangelical order of 
worship. Luther responded to the town council on 29 January 1523 
with a letter expressing his great joy and pleasure over their ordi
nance. He hopes that their order "shall both honor God and present 
a good example of Christian faith and love to many people."44 By 
early summer Luther responded in print to the request for biblical 
warrants for Leisnig's plans in the following writings: "Ordinance 
of a Common Chest: Preface. Suggestions on How to Deal with 
Ecclesiastical Property," "That a Christian Assembly or Congre
gation has the Right and Power to Judge all Teaching and to Call, 
Appoint, Dismiss Teachers, Established and Proven by Scripture," 
and "Concerning the Order of Public Worship."45 

The Leisnig parish proceeded to reform the order of worship 
and to set up their common chest for social welfare on the basis of 
Luther's advice and his theological legitimation of their concern 
through his doctrine of the universal priesthood of all the baptized. 
The organization and principles of the common chest included the 
election of ten directors or trustees by the community every year 
on the first Sunday after 13 January: "two from the nobility, two 
from the incumbent city council, three from among the common 
citizens of the town, and three from the rural peasantry." Here 
clearly is an expression of the source and authority of the ministry 
of the baptized. The three important and detailed record books 
were to be kept in the chest, itself locked with four different locks, 
and kept in a secure place in the church. The different locks had 
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keys assigned to the representatives of the different groups involved. 
The directors were to give triennial reports to the whole com
munity. The funds from the common chest were also to be used 
for maintenance of buildings, pastors' salaries, and schools—includ
ing a special school for girls. This inclusiveness proved to be a strain 
on resources. Thus Johann Bugenhagen, the great Wittenberg for-
mulator of church orders, later separated the common chest funds 
from the funds for church maintenance and education. 

The Leisnig Order like its predecessor in Wittenberg prohibited 
all begging. This was a departure from the late medieval begging 
orders whose purpose was to control rather than eliminate begging. 
The medieval ordinances were motivated by political economics 
rather than the religiously motivated social ethics of the Refor
mation orders.46 The Reformation church orders mandated that only 
the truly needy should be supported, all others must either leave 
or work—a theme to be repeated in countless later pamphlets under 
the overworked motto that he who does not work shall not eat [II 
Thess. 3:6-i3].47 

The initial funding for the common chest came from the ex
propriated church properties and endowments that the medieval 
church had cultivated as works contributing to salvation. Luther 
hoped that as a result of the Leisnig example there would "be a 
great decline in the existing foundations, monastic houses, chapels, 
and those horrible dregs which have until now fattened on the 
wealth of the whole world under the pretense of serving God."48 

But Luther was very concerned about the possibility of plundering 
the church. "[T]here is need of great care lest there be a mad scram
ble for the assets of such vacated foundations, and everyone makes 
off with whatever he can lay his hands on."49 Luther's advice was 
to place all the ecclesial assets in the common chest after providing 
for those who wished to remain in the cloisters, giving transitional 
support to those who wished to leave the monastic life, and partially 
restoring funds to the needy families of donors. The remaining 
capital was still a major financial resource, but with foresight for 
potential insufficiency in the future, the community decreed that 
each person in the parish "according to his ability and means, [an
nually] remit in taxes" what the general assembly deems necessary.50 

In terms of direct relief to the poor, the order regulated dis
bursements of loans and gifts to newcomers to help them get settled, 
to the housepoor to help them get established in a trade or occu-
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pation, and to orphans, dependents, the infirm, and the aged for 
daily support. The order concluded on behalf of all the inhabitants 
that all its articles and provisions "shall at all times be applied, used, 
and administered faithfully and without fraud by the parish here 
in Leisnig for no other purpose than the honor of God, the love of 
our fellow Christians, and hence for the common good.. . ."51 

In a remarkably short period of time these reforms of worship 
and welfare became models for similar efforts throughout the em
pire. Luther, of course, did not stand alone in this development. 
His Wittenberg colleague, Karlstadt, utilized Luther's early 
writings52 to develop his own position. In late January 1522 Karlstadt 
published his own perception of the relationship of worship and 
social welfare: "Von abtuhung der Bylder und das keyn Bedtler unther 
den Christen seyn sollen. "53 However, Karlstadt's removal of himself 
from the Wittenberg scene, and his falling-out with Luther, pre
cluded any further contributions he might have made to the trans
lation of theology into social welfare legislation. One early 
Reformer who did not contribute to the development of early mod
ern social welfare was Thomas Müntzer. This is of interest because 
of the association of Müntzer with the Peasants' War and the claims 
that he was a forerunner in social concerns.54 But Müntzer, like 
Karlstadt, focused on the inner regeneration of the believer. For 
Müntzer there could be no liturgy after the liturgy because he was 
not looking for better days but rather the end of all days. In spite 
of his positive press as the forerunner of socialism, his theological 
work was not translatable into the legislation of church orders.55 

Furthermore, Müntzer's attack upon feudalism may have been less 
a concern for social justice than it was an expression of his close 
ties to the developing merchant class.56 In his "Highly Provoked 
Vindication," Müntzer rejected Luther's critique of merchants and 
business practices expressed in his 1524 tract "Trade and Usury."57 

In contrast to Müntzer's attacks on the old order, feudalism, Luther 
focused his prophetic criticism upon the new order, the developing 
profit economy.58 Economic life itself no less than social welfare is 
to serve the needy neighbor. 

To suggest that "the Reformation was neither as radical nor as 
successful a break with the past as traditional Reformation histo
riography has led us to believe," or that the Reformation "seemed 
to have little real impact among the masses"59 is to miss the power 
of the liturgy to stimulate change.60 To gainsay this is to ignore the 
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contemporary role of the church in the fall of the East German 
government. The recent liturgy in the streets of Leipzig was a 
consequence of the liturgy of the prayer group of Leipzig's St. 
Nicholas Church. Like Luther, this community understood the re
lationship of worship and social change. It was from this same 
Reformation conviction that the widely effective church orders 
penned by Bugenhagen and others flowed.61 The reform of worship 
included the renewal of social life.62 The attempt to resolve social 
problems in the cities was a constitutive component of the early 
Reformation, and the decisive theoretical breakthrough for it goes 
back to Luther.63 

As we mentioned at the outset, the renewal of worship and the 
renewal of social life were and are anchored in the gospel, the good 
news, that the Christian life is not governed by the demand for 
progress from vice to virtue but rather lives from and to grace.64 

American culture and life is no less mired in a "piety of achieve
ment" than the medieval culture and life that Luther addressed. 
Thus any and all contemporary efforts to shape the ministry and 
vocation of the baptized in terms of accomplishing a particular social 
agenda, regardless of its merit, is to fall back into the late medieval 
piety of achievement. When this happens, the social agenda itself 
becomes a liturgy and a gospel. Then the ministry and vocation of 
the baptized is no longer a liturgy after the liturgy, but a substitute 
liturgy.65 It was precisely this development that Luther saw and 
fought on both his theological right (the medieval Catholic church) 
and his theological left (enthusiasts such as Müntzer). As Luther's 
heirs we are called to no less of a struggle as we too live out the 
liturgy after the liturgy. 

NOTES 

This paper was presented at the 1990 Convocation of Teaching Theologians. 
i. Larry Rasmussen with Renate Bethge, Dietrich Bonhoeffer—His Significance for North 

Americans (Minneapolis: Fortress Press, 1990), 173: "The contention here is that Luther never 
got the church he sometimes strove for, and that the link of ecclesiology and social ethics has 
rarely been rightly made in the Lutheran tradition." 

2. Heinz Schilling, "Die 'Zweite Reformation' als Kategorie der Geschichtswissenschaft," 
in his Die reformierte Konfessionalisierung in Deutschland—Das Problem der "Zweiten Reformation" 
(Gütersloh, 1986), 413; cited in Helmar Junghans, "Sozialethisches Denken und Handeln 
bei Martin Luther," Standpunkt (Evangelische Monatsschrift) 70/3, 1989, 67-71, 67. For 
other examples of this type of judgement see my '"There Should Be No Beggars Among 



THE MINISTRY A N D V O C A T I O N OF THE BAPTIZED 397 

Christians': Karlstadt, Luther, and the Origins of Protestant Poor Relief," Church History 
46/3, 1977: 313-334» yjt-yb and "Reformation Initiatives for Social Welfare: Luther's 
Influence at Leisnig," The Annual of the Society of Christian Ethics igSj (Washington: George
town University Press, 1987), 79-99, 79-80. 

3. Cf. Hans-Georg Gadamer, Truth and Method (New York: Continuum, 1975), 269, 272. 
4. These colorful and apt descriptions of late medieval piety are from Jacques ChifFoleau, 

La Compatabilité de l'Au-delà Les Hommes la Mort et la Religion dans la Région d'Avignon a la 
Fin du Moyen Age (vers 1320-vers 1480) (Rome: Ecole Française de Rome, 1980). 

5. Cf. Frantisek Graus, "The Crisis of the Middle Ages and the Hussites," in Steven 
Ozment, ed., The Reformation in Medieval Perspective (Chicago: Quadrangle Books, 1971), 76-
103, Heiko A. Oberman, "The Shape of Late Medieval Thought: The Birthpangs of the 
Modern Era," Archive for Reformation History 64, 1973,13-33. C. Lindberg, "Luther and the 
Crises of the Late Medieval Era," Africa Theological fournal 13/2, 1984: 92-104; et al. 

6. Denis Jantz, ed., Three Reformation Catechisms Catholic, Anabaptist, Lutheran (New York 
& Toronto: The Edwin Mellon Press, 1982), 8, 127. 

7. " . . . forms of piety gained ground in the course of the Middle Ages in which concern 
for personal salvation was very strongly tied to material contributions to ecclesial institutions 
[foundations, masses, brotherhoods, poor relief]." Michael Bayer, "Die Neuordnung des 
Kirchenguts," in Helmar Junghans, ed., Das Jahrhundert der Reformation in Sachsen (Berlin: 
Evangelische Verlagsanstalt, 1989), 91-112, 92. 

8. Cf. ChifFoleau, op. cit., 323ΓΤ. ChifFoleau argues that the most evident sign of change 
in religion and piety in the late Middle Ages is "without doubt the penetration of mathe
matics, numbers, bookkeeping and cumulative logic in devotional practices," 434. Cf. also 
Hans Bernhard Meyer, S.J., Luther und die Messe (Paderborn: Bonifacius Verlag, 1965), 131. 

9. Ecclus. 3:30, "Water extinguishes a blazing fire: so almsgiving atones for sin." For 
example, in his Libellus de Eleemosyna, Innocent III clearly stated that almsgiving removes 
the stain of sin, and justifies and saves. J. P. Migne, ed., Patrologiae cursus completus, series 
latina, Pans, 221 vols., 1844-1855, vol. 217, p. 747. Hereafter cited PL vol:p. 

10. Cf. Michel Mollat, Les Pauvres au Moyen Age (Paris: Hachette, 1979), 61. This theme 
is articulated, e.g., by the fourth-century North African bishop, Optatus, the seventh century 
French bishop, Ehgius (PL 87:533), and the thirteenth-century pope, Innocent III (PL 
217:749F.). 

11. This had already been stated centuries earlier by the theologian of the medieval church, 
Augustine. "If our possessions are to be earned away, let us transfer them to a place where 
we shall not lose them. The poor to whom we give alms! With regard to us, what else are 
they but porters through whom we transfer our goods from earth to heaven? Give away 
your treasure. Give it to a porter. He will bear to heaven what you give him on earth." The 
Fathers of the Christian Church (Washington: Catholic University Press, 1963), 11:268. 

12. Sermon of 1303/4 cited by Daniel Lesnick, Preaching in Medieval Florence The Social 
World of Franciscan and Dominican Spirituality (Athens, GA: The University of Georgia Press, 
1989), 126. Cf. also 151: "The Franciscan encouraged chanty for the benefits it brought to 
the giver." The Catholic renewal movement of the sixteenth and seventeenth centunes did 
not significantly alter this motivation for chanty. "It was not the poor person himself who 
counted, but the act accomplished in the sight of God or for the good of the church." Louis 
Chatelher, The Europe of the Devout The Catholic Reformation and the Formation of a New Society 
(Cambridge: Cambndge University Press/Pans: Editions de la Maison des Sciences de 
l'Homme, 1989), 133. 

13. Cf. the tables in Wolfram Fischer, Armut in der Geschichte (Gottingen: Vandenhoeck 
& Ruprecht, 1982), 17-18. 

14. Carlo Cipolla, "Economic Fluctuations, The Poor, and Public Policy (Italy—i6th and 
17th Centunes)," in Thomas Rns, ed., Aspects of Poverty in Early Modern Europe (Stuttgart: 
Klett-Cotta, 1981), 65-78. 



398 L U T H E R A N QUARTERLY 

15. Peter Assion, "Matthias Hutlin und sein Gaunerbuchlein, der 'Liber vagatorum'," in 
Alemannisches Jahrbuch 1971/72, 74-92, 87F.; Hans Scherpner, Theorie der Fürsorge (Göttingen, 
1962), 50, 203f.; Robert Jutte, Abbild Und Soziale Wirklichkeit Des Bettler—Und Gaunertums 
Zu Beginn Der Neuzeit (Cologne: Böhlau, 1988), 43. 

16. On the doctrine of justification as the source for Luther's social ethics see George 
W. Forell, Faith Active in Love. An Investigation of the Principles Underlying Luther's Social Ethics 
(Minneapolis: Augsburg, 1959); David Steinmetz, "Luther and the Two Kingdoms," in his 
Luther in Context (Bloomington: Indiana University Press, 1986); Theodor Strohm, "Martin 
Luther Sozialethik und ihre Bedeutung fur die Gegenwart," in Hans Sussmuth, ed., Das 
Luther-Erbe in Deutschland (Dusseldorf: Droste VI, 1985), 68-91. 

17. Jaroslav Pelikan and Helmut Lehmann, general eds., Luther's Works, 55 vols. (Min
neapolis: Fortress/St. Louis: Concordia, 1955-1986), 31:25. Hereafter cited as LW vol:p. 

18. Gerta ScharfFenorth, Den Glauben ins Leben ziehen . . . ; Studien zu Luthers Theologie 
(Munich: Chr. Kaiser, 1982), 46. 

19. Cf. Strohm, op. cit., 71-72; ScharfFenorth, op. cit., 46-47; Heiko A. Oberman makes 
this same point concerning Luther's understanding of the gospel: "(T)he Gospel's primary 
function is not—as assumed today, and was indeed the case in the City Reformation—to 
change obvious injustice by introducing social legislation to establish biblical justice, but to 
unmask hidden injustice, thus saving the souls of duped Christians and opening the eyes of 
the secular authorities for their mandate to establish civil justice." "Teufelsdreck: Eschatology 
and Scatology in the 'Old' Luther," Sixteenth Century Journal 19/3, 1988: 435-450, 444. 

20. Junghans, "Sozialethisches Denken," 70. See also Igor Kiss, "Luthers Bemühungen 
um eine sozial gerechtere Welt," Zeichen der Zeit 1985: 59-65, 61. 

21. LW 31:29-31. According to an early church tradition, the Roman deacon and martyr, 
St. Laurence (+258) responded to the demand that he surrender the treasures of the church 
by assembling the poor to whom he had distributed the church's possessions, saying, "These 
are the treasure of the church." Cf. "Laurence, St." in F. L. Cross and E. A. Livingstone, 
eds., The Oxford Dictionary of the Christian Church (New York: Oxford University Press, 
1984), 804. 

22. D. Martin Luthers Werke: Kritische Gesamtausgabe, Weimar, 18830°., vol. 6, 3-8; cf. 7, 
15-20. Hereafter cited as WA vol:p. This sermon was greatly expanded into "The Long 
Sermon on Usury" in 1520 (WA 6:36-60) which in turn was appended to his 1524 treatise 
on trade that is known as "Trade and Usury" (WA 15:279-313, 321-322; LW 45:233-310). 

23. Subtitled "Fur die Leyen," WA 2:739. The tract is in WA 2:738-758; LW 35:47-
73. Cf. Gerhard Müller, "Zu Luthers Sozialethik," in Helmut Hesse and Gerhard Müller, 
eds., Über Martin Luthers "Von Kaufhandlung und Wucher" (Frankfurt a.M /Düsseldorf: Verlag 
Wirtschaft und Finanzen, iç8y), 59-79, 6zf. Luther's concern to provide theological and ethical 
guidance for the laity is evident throughout his catechisms. See his exposition of the seventh 
commandment in his Large Catechism in Theodore Tappert, ed., The Book of Concord (Phil
adelphia: Muhlenberg, 1959), 395ΓΤ. 

24. LW 35:50-52. For Luther the sacrament applies not only to one's personal affliction 
but also to the affliction oF all the needy everywhere. CF. Ursala Stock, Die Bedeutung der 
Sakramente in Luthers Sermonen von 1519 (Leiden: E. J. Brill, 1982), 248F. 

25. Luther emphasized that every citizen is a "member oF the authority" because he is 
co-responsible For right governance. See his "Sermon on Keeping Children in School" (LW 
46:207-258), and "Zirkulardisputation über Matth. 19,21" (WA 39:39-51); Strohm, op. cit. 
71; and Stock, op. cit., 201, 248, 310, 351. 

26. LW 35:53F. This point was recalled in the church orders. CF. ScharfFenorth, op. cit., 
116-117. 

27. LW 35:54. 
28. LW 35:56. The medieval Franciscan desire For poverty was related to its useFulness 



THE MINISTRY A N D V O C A T I O N OF THE BAPTIZED 399 

For salvation and thus had little to do with the involuntary poverty oF the needy. CF. Lesnick, 
op. cit., 148-149. 

29. LW 35:57. 
30. LW 35:57. CF. also his "A Treatise on the New Testament, That Is, the Holy Mass," 

1520, LW 35:95: " · . . the priest elevates in the paten and ofFers to God the unconsecrated 
host at the same time that the offertory is being sung and the people are making their 
ofFering. This shows that what is being offered to God by us is not the sacrament, but only 
those 'collects' and offerings oF Food and goods that have been gathered, that God is being 
thanked For them, and they are being blessed For distribution to all the needy." 

31. Justin Martyr's "First Apology" in Cyril Richardson, ed., Early Christian Fathers (The 
Library oF Christian Classics, I; Philadelphia: Westminster Press, 1953), 2&7: "What is col
lected is deposited with the president, and he takes care oF orphans and widows, and those 
who are in want on account oF sickness or any other cause, and those who are in bonds, and 
the strangers who are sojourners among [us], and, briefly, he is the protector oF all those in 
need." Tertullian's "Apology" in A. Roberts & J. Donaldson, eds., The Ante-Nicene Fathers 
3 (Grand Rapids: Eerdmans, 1953), 46: "Though we have our treasure chest, it is not made 
up oF purchase-money, as of a religion that has its price.. . . These giFts are, as it were, piety's 
deposit Fund. For they are . . . to support and bury poor people, to supply the wants oF boys 
and girls destitute oF means and parents, and oF old persons confined now to the house; such, 
too, as have suffered shipwreck; and iF there happen to be any in the mines, or banished to 
the islands, or shut up in the prisons.... [W]e do not hesitate to share our earthly goods 
with one another. All things are in common among us but our wives." The renaissance oF 
patristic studies at Wittenberg was heralded by Melanchthon's 1518 inaugural lecture, "On 
the ReForm oF Studies." CF. Peter Fraenkel, Testimonia Patrum: The Function of the Patristic 
Argument in the Theology of Philip Melanchthon, Geneva: Droz, 1961. On Luther's early ac
quaintance with patristics and humanist contributions to it, cf. Helmar Junghans, Der junge 
Luther und die Humanisten (Weimar: Bôhlaus, 1984). See also Maria Grossmann, Humanism 
in Wittenberg 1485-1517 (Nieuwkoop: B. de GraaF, 1975), 112: "As the [Wittenberg] library 
became more and more a place For students and scholars, the works oF the humanists, oF the 
classical writers and oF the Church Fathers were collected in increasing numbers. That a 
library oF such a humanistic character could be the best basis For the new movement orig
inating at Wittenberg is borne out by Luther's own testimony." 

32. "IF giving alms helped to wash away sin, then helping the poor was a way For the 
wealthy to gain salvation. Just as the conFraternity was a mutual aid organization that provided 
insurance against a sudden plunge From affluence to poverty, so it was also, through the 
opportunity to give to the poor, a means oF acquiring insurance For the life eternal. . . that 
member who did his or her best to follow its statutes [was promised] the blessing of God 
in this world and everlasting life in the next. Under the circumstances, that was a handsome 
return upon a modest investment." Lester K. Little, Liberty, Charity, Fraternity. Lay Religious 
Confraternities at Bergamo in the Age of the Commune (Northampton: Smith College, 1988), 

97· 
33. Brotherhoods were also by this time known as "societies" and "consortiums" which 

were terms with the new commercial significance of pooling investments for profit-seeking 
ventures. Little, op. cit., 68-69. 

34. See my "There Should Be No Beggars Among Christians": Karlstadt, Luther, and 
the Origins of Protestant Poor Relief," op. cit., 316 η. i2; and Stock, op. cit., 276. 

35. LW 35:68. 
36. LW 35:68-69. This same point is repeated in the "Address to the Christian Nobility." 

"But if there were a brotherhood which raised money to feed the poor or to help the needy, 
that would be a good idea." LW 44:193. 

37. LW 44:189-191. 
38. LW 44:213. 



400 L U T H E R A N QUARTERLY 

39. For the text of this "Common Purse" and relevant literature, cf. Ernst Koch, "Zusatz 
zur Wittenberg Beutelordnung. 1520 oder 1521," WA 59:62-65. 

40. Hans Lietzmann, ed., Die Wittenberger und Leisniger Kastenordnung (Berlin: De Gruyter, 

!935)· 
41. LW 45:172. Cf. Junghans, "Sozialethisches Denken," 70; and WA 12:13, 26F. This is 

the motif of Christian vocation as "Gottesdienst." Cf. Müller, op. cit., 64f. 
42. LW 53:13. It is of interest that a recent study of the Lutheran Pietist, A. H. Francke 

(+1727), active in developing the charitable institutions of Halle, uses this phrase for its 
title. Cf. Gary R. Sattler, God's Glory, Neighbor's Good (Chicago: Covenant Press, 1982). 

43. WA Br 3:21-23. Cf. also WA 12:36°.; LW 45:1636°. 
44. WA Br 3:23. 
45· L W 45:i6l-I76'> L W 39:3°3"3I4; LW 53:7-14· 
46. CF. G. Uhlhorn, Die christliche Liebestàtigkeit, III (Stuttgart, 1890), 543: "None oF 

these [medieval] ordinances pursued the goal oF eliminating begging by an ordered poor 
relieF program providing For the needy.. . . These orders were thus able to provide little help 
For they had the efFect oF, so to speak, legalizing and organizing begging, thereby strength
ening it more than combatting it. The complaint became universal that begging was in
creasing in spite oF the begging ordinances." 

47. CF. AdolF Laube, ed., Flugschriften der frühen Reformationsbewegung, II (Berlin: Akademie 
Verlag, 1983), 1008. 

48. LW 45:169F. 
49· L W 45 : ι7°· 
50. LW 45:192. 
51. LW 45 : ι94· 
52. See my '"There Should Be No Beggars Among Christians': Karlstadt, Luther, and 

the Origins oF Protestant Poor RelieF," op. cit., 3246°. 
53· 27 January 1522, three days Following the Wittenberg Order. The tract is edited by 

Hans Lietzmann in the series Kleine Texte fur Theologische und Philologische Vorlesungen und 
Übungen, 74 (Bonn: A. Marcus & E. Weber, 1911). My English translation oF the latter halF, 
"There Should Be No Beggars Among Christians," is in C. Lindberg, ed., Piety, Politics, and 
Ethics: Reformation Studies in Honor of George Wolfgang Forell (Kirksville: Sixteenth Century 
Journal Publishers, 1984), 157-166. 

54. Müntzer is one oF those historical personalities who are known more by the history 
oF their reception than by their own works. SiegFried Brauer, "Die Theologie Thomas 
Muntzers als Grundlage seiner sozialethischen Impulse," Standpunkt (Evangelische Mon
atsschrift) 70/3, 1989: 62-67, 63. 

55. The kind oF practical advice that Luther sets Forth, e.g., in "To the Christian No
bility," is totally missing in Müntzer. Brauer, op. cit. 63. 

56. Ulrich Bubenheimer, Thomas Müntzer. Herkunft und Bildung (Leiden: E. J. Brill, 1989), 
128, 141-144. The claim that Müntzer changed congregations in Zwickau because he was 
the champion oFthe poor is a legend. CF. Helmar Junghans, "Der Wandel Des Müntzerbildes 
In Der DDR Von 1951/52 Bis 1989," Luther 3, 1989, 102-130, 140F., 125. 

57. Bubenheimer, op. cit., 142F. 
58. Throughout his career Luther attacked the new capitalism as a major source oF social 

injustice and suffering, going so Far as to exhort pastors to excommunicate "usurers." CF. 
"Kleiner Sermon vom Wucher," 1519 (WA 6:3-8), "Grosser Sermon vom Wucher," 1520 
(WA 6:36-60), "Trade and Usury," 1524 (LW 45:233-310), "An die PFarrhern, wider den 
Wucher zu predigten," 1540 (WA 51:331-424). ScharfFenorth, op. cit., 316F., comments that 
it is surprising that so little research has been done on these writings and their impact For 
they stimulated broad public discussion. 

59. R. W. Scribner, Popular Culture and Popular Movements in Reformation Germany (London: 
The Hambledon Press, 1987), 353. 



THE MINISTRY A N D V O C A T I O N OF THE BAPTIZED 401 

60. Evangelicals oFten paid a high price For their Faith. CF. ScharfFenorth, op. cit., 332; 
and Paula Fichtner, Protestantism and Primogeniture in Early Modern Germany (New Haven: 
Yale University Press, 1989). 

61. Martin Brecht, "Luthertum als politische und soziale KraFt in den Städten," in Franz 
Petri, ed., Kirche und gesellschaftlicher Wandel in deutschen und niederländischen Städten der wer
denden Neuzeit (Cologne & Vienna: Bohlau, 1980), 10. CF. my '"There Should Be No Beggars 
among Christians': Karlstadt, Luther, and the Origins oF Protestant Poor RelieF," op. cit., 
and "La théologie et l'assistance publique: Le cas d'Ypres (1525-1531)," Review d'Histoire et 
de Philosophie Religieuses 61, 1981: 23-36. ScharfFenorth, op. cit., H3fF., cites examples From 
the Church Orders, cf. Emil Sehling, ed., Die evangelischen Kirchenordnungen des XVI. Jahr
hunderts, Tubingen, i902ÍF. IV, 543 (Stralsund); III, 407F. (Breslau); VI/i, 445F. (Braun
schweig); ad loc. 

62. Wilhelm Maurer, Historischer Kommentar zur Confessio Augustana, II, Gütersloh, 1978, 
177FF. Martin Bucer, the ReFormer oF Strasbourg, expressed his conviction that the reForm 
oF worship held the promise oF an ethical society in his 1523 tract, "One Should Not Live 
For OneselF Alone But For Others, and How to Go About It." CF. Steven Ozment, The 
Reformation in the Cities (New Haven & London: Yale University Press, 1975), 64ÍF; and Carlos 
M. N. Eire, War Against the Idols: The Reformation of Worship from Erasmus to Calvin (Cam
bridge: Cambridge University Press, 1986), 906°. 

63. AdolF Laube, "Martin Luther und die AnFánge der stadtischen SozialreFormen," paper 
presented at the Sixth International Congress For Luther Research, Erfurt, 1983. CF. also 
AdolF Laube, ed., Flugschriften der frühen Reformationsbewegung, op. cit., II, 10036°. The em
phasis upon the liturgy aFter the liturgy is, oF course, not exclusive to Luther. As I suggested 
above, Luther may well have been aware oF the patristic expressions oF this intimate relation 
oF worship and welFare even as he believed this relationship had been broken in the late 
medieval church. However, Kristin Zapalac, Harvard University Society oF Fellows, in per
sonal correspondence, raises the point that "We are nevertheless not required to accept 
Luther's judgment and perspective." She points out that the Nördlingen city council and 
its Lutheran preacher introduced welFare measures to the city in 1522 in terms oF medieval 
ideology. Besides her own research, she refers to Hans-Christoph Rublack's study, Eine 
bürgerliche Reformation: Nördlingen (Gütersloh, 1982), 53-54· I am grateFul For her careFul 
critique but do not have space For a detailed response. I would, however, suggest that in 
periods oF transition Familiar Forms may be retained while being informed by new definitions, 
insights, and arrangements. CF. For example, Charles M. Radding, "Evolution oF Medieval 
Mentalities: A Cognitive-Structural Approach," The American Historical Review, 83/3, 1978: 

577-597· 
64. CF. Rasmussen, op. cit., 155-156, where he cites Gerhard Forde, "The Exodus From 

Virtue to Grace: Justification by Faith Today," Interpretation 34, 1980: 37. 
65. Luther himselF was quite clear about this. In his tract to the Leisnig community titled 

"That a Christian Assembly or Congregation Has the Right and Power to Judge All Teaching 
and to Call, Appoint, and Dismiss Teachers, Established and Proven by Scripture," he em
phasized that the recognizable mark oF the Christian congregation is the proclamation oF 
the pure gospel. "Thus we are certain that there must be Christians wherever the gospel is, 
no matter how Few and how sinful and weak they may be. Likewise, where the gospel is 
absent and human teachings rule, there no Christians live but only pagans, no matter how 
numerous they are and how holy and upright their life may be." LW 39:305. 



^ s 

Copyright and Use: 

As an ATLAS user, you may print, download, or send articles for individual use 
according to fair use as defined by U.S. and international copyright law and as 
otherwise authorized under your respective ATLAS subscriber agreement. 

No content may be copied or emailed to multiple sites or publicly posted without the 
copyright holder(s)' express written permission. Any use, decompiling, 
reproduction, or distribution of this journal in excess of fair use provisions may be a 
violation of copyright law. 

This journal is made available to you through the ATLAS collection with permission 
from the copyright holder(s). The copyright holder for an entire issue of a journal 
typically is the journal owner, who also may own the copyright in each article. However, 
for certain articles, the author of the article may maintain the copyright in the article. 
Please contact the copyright holder(s) to request permission to use an article or specific 
work for any use not covered by the fair use provisions of the copyright laws or covered 
by your respective ATLAS subscriber agreement. For information regarding the 
copyright holder(s), please refer to the copyright information in the journal, if available, 
or contact ATLA to request contact information for the copyright holder(s). 

About ATLAS: 

The ATLA Serials (ATLAS®) collection contains electronic versions of previously 
published religion and theology journals reproduced with permission. The ATLAS 
collection is owned and managed by the American Theological Library Association 
(ATLA) and received initial funding from Lilly Endowment Inc. 

The design and final form of this electronic document is the property of the American 
Theological Library Association. 


